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GENERAL EDITOR'S NOTE 


We are pleased :to ^publish’" Purugottamajl : A study”, 
the thesis written by Ur. A. .D. ^Sbastri for his doctorate 
in the V. T Choksi Sanskrit Series sponsored by ChuniJal 
Gandhi Vidyabbavan,iSurat. Shtce iPurugottamajl was a 
great scholar and "exponent'joTrihefisuddhadvaita system of 
Vedanta. Dr. Shastri-has .given dn his /book a detailed 
account of Purugottamajl’slife and works, and examined 
them with insight iand originality. "The , publication, we 
hope, will be-.of great use to all scholars in’this .field. 

We-.take this opportunity to 'express our sense of 
•gratitude 1 to-the Trustees of the V. T. Choksi 'Trust for 
making it possible for us to institute this Series. We are 
.also thankful to Dr. A. D. Shastri for giving us his 
’thesis‘for publication. 
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PREFACE 


This thesis “Puru?ottomajl : A Study” was submitted 
to and accepted by the M. S. University of Baroda for my 
doctorate degree. It is a study of the life, works and 
teaching of Sri PurujottamajI, who occupies a unique 
place in the history of Vallabha-Samprad&ya. 

To a student of history, mediaeval India presents a 
very hazy picture, full of a thousand figures. There is a 
large number of saints and teachers and pundits, belonging 
to various schools of thought, and a halo of myths and 
legends has gathered round their names. It is therefore, 
very difficult to give an exact account of the life of any 
teacher. Purusottama is no exception to this. Purusottama’s 
life is described by Shri M T. Telivala in an article in 
the Pu§{ibhaktisudha, Vcl. I, No 3 and by Shri H. O 
Shastn in his Hindi Introduction to Avataravadavali and 
in a Gujarati work entitled 'PurusottamajI MahSrSjanun 
Cantra* 1 have examined these sources in the light of 
whatever other information, I could get, from various other 
sources and I have tried to give as much information as 
possible I have also recorded the traditional accounts 

Another difficulty was in securing his works Thanks, 
however, to the help and guidance of my teacher Prof 
G H. Bhatt, and the co-operation of His Holiness Shri 
Vrajratnalalji Maharaj and Shri C H Shastn of Surat, I 
could secure most of his works Puru§ottama is said to 
have written so much that one can never be definite 
about the exact number of works written by him 
The lists, given by Shri M T. Telivala and Shri 
H O Shastn may not be conclusive Some of the works. 



listed there, could not be traced by me. Some works 
written by him are said to have been attributed to others. I 
had therefore to satisfy myself with as many works as I 
could get. Some of them had to be examined from the 
point of view of authorship also, bearing in mind the 
traditional view about them. 

I studied the works of Puruscttama from the following 
three points of view. 

As Puru§ottama is a very able argumentator, I have 
tried to study his Vadapaddhati. His method of carefully 
upholding and expounding the doctrines of his own school, 
comparing them with those of other schools and criticizing 
the latter, is worthy of critical examination. 

Secondly, Puru§ottama is eccentially an interpreter. It 
is therefore necessary to see how he has interpreted the 
works he has commented upon. The acSryas of the various 
ichools of Vedanta have raised their systems of 
thought on the basis of the Prasthanas. I have, therefore, 
tried to examine some of the interpretations of Vallabhacarya 
in the light of Purusottama’s explanations. I have also 
studied ruru$ottama*s own interpretations of the works, 
he has commented upon. 

Thirdly, Puru?ottama is a very able exponent of the 
3uddhadvaita system of philosophy. Vallabhacarya’s doctrines 
have been expl ined by some modern scholars. Thus,, for 
instance. Dr. S. N. Dasgupta has devoted one chapter to 
it in his * History of Indian Philosophy * Vol. IV. In 
Gujarati, perhaps the best explanation of the Suddhadvaita 
is given by Prof. M. G. Shastri in * £>uddhadvaita Siddhanta 
'Pradlpa * I have, however, followed Purusottama’s exposition 
of the 5uddhadvait’a and have tried to show where his 
analysis leads us. 



Vi 


At the end, I have attempted an evaluation of 
Puru$ottama, especially his place Jn the sampradaya and 
in the history of Indian thought. 

I am unable to express adequately my deep sense of 
gratitude to my guiding teacher, the late Prof G H Bhatt 
He took personal interest and constantly encouraged and 
guided me in my work Without his guidance, I doubt 
whether I would have been able to finish this study. 

I am highly obliged by His Holiness Shri Vraj- 
ratnalalji Maharaj of Mota Mandir, Surat He showed 
been interest in my work and was ready to help me with 
books and information, whenever I approached him 
I am also thankful to Shri C H Shastn of Surat for 
giving me a large number of books from his personal 
library I should also express my thanks to Shri Nrisim- 
halalji Pandya of Nathdvar, for supplying me with a copy 
of Puru§ottama’s horoscope 

I express my gratitude to the authorities of the 
Chunilal Gandhi Vidyabhavan, Surat, for undertaking to 
publish this thesis in the V. T Choksi Sanskrit Series 
I am thankful to the M S University of Baroda 
for granting the necessary permission for the publication 
of the thesis 

I should also thank my friend and colleague Shri 
Rajendra I Nanavati, m a , for helping me in preparing 
an Index and Errata Inspite of the care m reading 
the proofs, some mistakes have remained in the printed 
copy I request my readers to be indulgent m that regard. 
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CHAPTER I 

VALLABHA SAMPRADAYA 
Introductory : 

In the history of India the mediaeval period was rich 
in religious acmmes The Vedic age was something 
belonging to the times of yore The creative period of the 
Upam$ads , of the Epics, of Buddhism, and Jainism, when 
thinkers propounded and propagated whatever theories, 
they thought correct, was just a memory of the past The 
orthodo\ brahmanism of the MlmSnsists was too old to 
have its sway upon the masses and even the classical 
systems like the SaAkhya, Nyaya and Vai$e§ika lost all 
their freshness and vigour The Hinduism-including 
Buddhism, Jainism and Brahmanism, was in a dire need of 
m\ igoration Its flow was limited and its vision was 
consen ative. While the pandits vere engaged in hair-* 
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splitting controv ersies, the masses could not understand 
anything and lived m serene blissful ignorance The 
controversies, however, did not stop there The develop 
ment of various sects, owing allegiance to the popular 
Gods of the Puranas also added to the chaotic conditions 
of the time The Vedic deities of valour and power lost 
their importance with the emergence of new Gods and 
Goddesses like NSrayana and £>iva, gaktl and Gampati 
Vaisnavism and £>aivism became more and more powerful 
and competed with each other for supremacy The 5ahta 
sect was also trying to get a field of its own All these 
sects were again divided into various sub-sects The 
followers of these sub-sects quarrelled with one another 
and all of them looked down upon the followers as well 
as the deities of the rival sects 

In this state of affairs Samhara came like a powerful 
whirlwind He tried to uproot the old controversies and 
petty theories and gave a sojnd philosophical system to 
Hinduism But his theories proved too high for the people, 
his reasoning appeared too powerful The light that was 
shed by him was a blinding flash He said that Brahman 
alone is real and everything else is unreal m the highest 
sense All the beings, the wide world with all its variety, 
all our weal and woe, all that we see and do-everythmg 
is false There is no dualism “ I am God *’ “ I ” am not 
different fjrom “ GOD ” The difference upon which this 
world subsists is only maya and therefore unreal Even 
the God whose form, attributes, virtues and greatness, we 
have imagined, is not real in the highest sense We may 
say that God has created us, but really speaking we have 
named him, we have fixed for him a particular form, we 
have thought that he has no vices The personal God is i 
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product of ignorance. Brahman is just Being. It can be 
described only negatively because it is beyond the power 
of our speech. 

S'a'hkara's teaching, even though appealing to reason, 
was a powerful flood that drowned all beliefs and practices. 
Thus while it was hailed in the highest esteem from some 
quarters, it was vehemently attacked and severely condemn¬ 
ed by others. Naturally a human being wants a God and 
he has something of feeling in him besides something of 
thinking. The evaporation of the God in the scorching 
heat of Jjamkara’s logic was somewhat too much for a 
Hindu to bear. 

There were also other forces at work. As we have 
already stated the systems of Vaispvism and J>aivism, the 
origin of which goes to a very early period, were 
popularised in the South by the Tamil saints, Alvars and 
Nayanamars. They, especially the former, carried the 
masses with them by their teaching of simple and sincere 
devotion depending upon the grace of the Highest Lord. 1 
Their hold on the masses was very strong. They penetrated 
deep into the country and reached the common folk with 
their easily understandable and appealing theories. The monism 
of 3amkara was naturally outright rejected by the people. 

Another force, still stronger, ante from the aliens. 
Hordes of mushms came from the Northwest and brought 
with them a new religion, simpler and more powerful, and 
strongly backed with military strength. The age-old 
Hinduism was not only old but was also conservative and 
had so many divisions and distractions within itself that it 

1. For a discussion of the probable dates of Alvars, se« 
Bhandarkar: Vaij'tavism, Saivism etc. P. 68-71. 
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failed to unite and give a common front to the menacing, 
destroying power that came with the mushms The htndu 
kings were not weak but they Jacked the unit} that was 
required to fight the mushms. They were so engrossed in 
fighting with one another that they could not gi\e a 
united front against a common foe India was not one 
nation, it was a land of petty principalities All the princes 
tried to encounter the mohammedans singly, while others 
showed callous indifference and slowly and slowly all of 
them were defeated The Northern part of India was 
grabbed by the mushms first who later on turned their 
attention to the South 

This had a shaping influence on the Indian life and 
thought People who used to live and work quietl) 
without caring for the political changes till then, could not 
continue their way of life any longer in the same manner 
Hinduism became more and more conservative as the hindus 
were enslaved in a larger number Islam could not wipe out 
Hinduism completely in spite of all this, but it made Hinduism 
turn more and more inwards While thus we may find out 
the impact of Islam on Hinduism, it may also be said 
that Hinduism especially the philosophical part of it, had 
its influence on Islam 1 

When the infiltration of mushms was slowly but 
strongly carried on towards the South, attempts were also 
being made in another direction Vais^avism, which started 
as a popular religion of the Sattvatas became a powerful 
and popular faith of the people But it was not in the 
fold of the orthodox Hinduism just as was the case with 

2 We may not enter Into a discussion on the influence or 
counter-influence, for which see Ramdharsmha Dinkar Sanskfti/ e 
Cora adhyaya Adhyaya III 
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the Vedantic or Mimansist system. While it was not a 
heterodox system like Buddhism or Jainism, it drew 
largely from the Purapas and the MahSbharata , the 
Vancaratrasamhita and the later and definitely sectarian 
Upaniscids. It was not evolved, as it were, from the 
earlier Upanisads. A number of Vaisnava Acaryas came 
forward to graft the branches of Vaisnavism on the age- 
old Vedic tree. J>aiva acaryas also followed in their foot¬ 
steps and tried to connect £>aivism with the Vedic literature. 

Acaryas : 

Jjarhkara’s commentary on the Brahmasutras is the 
earliest extant commentary. It is possible, however, that he 
might have followed other commentators whose'works are 
not with us. Jjamkara was followed by’ Bhaskara, who 
flourished in about 900 A. D. His commentary, which si 
known as the Bhaskara-bha§ya,' is not a .-sectarian work 
and does not favour cither 5>amkara’s views,or those of 
Pancatatra Vaisnavas. J He advocates the theory of 
Bhedabheda, 'upholding equal r reality of both unity and 
plurality: In his theory Bheda is aupadhika or due to 
limiting adjuncts', the reality of which is also admitted. 
Another’commentator Yadavapraka£a propounded in the 
eleventh century the Brahmaparinamavada,. theory of "the 
transformation of Brahman. He happened to be Ramanuja’s 
preceptor for some time’. • ! 

t Ramanuja was bom in the first quarter of the eleventh 
century in Shriperumbudur. He lived at Conjeevaram in his 
youth, as a student of Yadavapraka£a. He could not however 
agree to the advaitic interpretations of his teacher, and so 
* left him. He’ studied carefully the prabandhas of the Ajvar 

3. Radhakrishnan.' 1 Indian Philosophy Volume J II P. 670. 1 - 
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saints side by side with the vast Sanskrit philosophical 
literature Yamunacarya, who was impressed by this youth, 
thought of appointing him as his successor to the apostahc 
seat at Shreerangam Unfortunately Ramanuja could not 
sec him at the time of lus death As a successor of 
YamunScarya, he lived at Shreerangam and toured South 
India He also visited the noted holy places North India, 
converting many persons to Vaispavism He renounced the 
world, perhaps because he could not h\e a happy married 
life As a sannySsm he was very popular among the 
masses His important w orks are Vcdantasarci, Vedantadipa, 
Vedart l asamgraha, and the Bhasvas on Brahmasutras 
and the Bhagaiad Gita His Sfnbhasva is a \ery brilliant 
work of mature scholarship 

Ramanuja propounded viSisfadvaita or qualified monism 
As against Samkara, he believes in the reality of the world 
In his opinion the world and the individual souls are the 
gross forms of the non-sentient or acit and the sentient 
dr cit respectively, and are thus effects of the subtle acit 
and cit Both cit and acit constitute the body of Brahman 
The causal form is Brahman with the subtle cit and acit 
while the effect form is Brahman with the gross cit and 
acit Brahman is qualified or vi&ista by the cit and acit, 
there is thus oneness between Brahman on the one ha id 
and the cit and acit on the other on the ground of the 
body-soul analogy Oneness between the cause and the 
effect can also be understood as the Brahman with the 
subtle cit and acit is the cause and the Brahman with the 
gross cit and acit is the effect 

In this way Ramanuja maintained the ultimate reality 
of the world and the jlvas In his opinion the Highest 
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Lord Visnu Is endowed with all the virtues and is devoid 
of all the vices. He can be realized not by knowledge 
alone, as contended by Samkara, but by devotion. 
Ramanuja can be credited with being the first Acarya 
who tried to evolve Vaisnavism and Bhaktimarga from 
the Upani§ads t the Bhagavid Gita and the Vedanta- 
sutras. He also holds Vtsnupurana in very high esteem. 
The Bhakti, which he advocates, is however the same as 
meditation or Up3sana preached in the Vedic literature. It 
is thus slightly different or modified from the sincere and 
ardent devotion of the Alvars depending] upon the grace 
of God alone. Ramanuja's system is however peculiar in 
as much as it accepts the Pancaratra theory of vyuhas. 

Ramanuja was followed by Nimbarka, son of 
Jagannatha and Sarasvatl. He was a Telugu Brahmin Jiving 
in a village called Nimba. While his date is uncertain, he 
is said to have flourished in the latter part of the eleventh 
century after Ramanuja. His sect is called Sanahasariipradaya. 
His commentary on the Brahmasutras, called Vedantpari- 
jatasaurabha , is a very small work. His another work 
Siddhantaratna , popularly known as DaSaihkt gives the 
essence of his system in ten verses. His theory is called Dvaita- 
dvaita or Bhedabheda: thus admitting both identity and 
difference. The world, the Jivas and God are different from 
one another, but they can also be called identical in so far 
as the first two are dependent upon God for their 
existence. The difficulty, however, is that his system has not 
been well explained and elaborated. There are two important 
points which deserve special notice. Firstly, v Nimbarka 
differs basically from Ramanuja in his teaching of the path 
of devotion.*'"Ramanuja, in his enthusiasm to find' 'an 
Upanisadic backing for his advocacy of Bhaktimarga, 
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'makes Bhakti almost similar to meditation or contemplation. 
Nimbarka, on the other hand, does not change the original 
character of Bhakti and puts emphasis more on love and 
devotion. Another difference between the two teachers is, 
thar, “ while Ramanuja confines himself to Narayana and 
* his consorts Laksmi, Bhu, and Lila, Nimbarka gives 
almost an exclusive prominence to Krspa and his mistress, 
Radha, attended on by thousands of her female 
companions. ”* 

Mudhva was born at Kallianpur in Udipi Taluka of 
South Kanara district. His father’s name was Madhyageha- 
bhalJa and his own name was Vasudeva. In the beginning 
he was a disciple of one Acyutapreksa who was a follower 
of Slamkara; but as it happened in the case of Ramanuja, 
Madhva also parted with his teacher and proclaimed his own 
dualistic philosophy. He lived a fairly long life. He 
went on extensive (tours of India, discussing, debating 
and finally putting down the theory of Maya. He is also 
known as Anandatirtha, Purnaprajna and Madhjamandara. 
His important works are a commentary on the Brahma- 
sutras, Amtvyakhyana, commentaries on the Bhagxad 
Gita 'and the Upani§ads> a gloss on the Bhagaratapurana, 
a commentary on the .first forty hymns of Bgveda, Bhara- 
tatatparyanirnaya, and several other prakararias. 'Jayatlr- 
tha’s commentaries, on r his Brahmasutra-BhSsya . and - 
Anuvyakhyaua are very brilliant/ ’ * 1 - - 

'Madhya’s system is the sharpest criticism of the system 
of £>amkara. He condemns 5>amkara and criticises Ramanuja, 
He believes' in five eternal^ distinctions, -(1) between God 
and a* jlva, v (2) between God .and inanimate objects, (3) 

4. Bha'ndarkar : VaUtiavism,''Saivism etc.' P. 93. 
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between jlvas and inanimate objects, (4) between one jlva 
and another, (5) between one inanimate object and another. 
He is not prepared to admit monism in any case. He thinks 
that God is only the efficient cause of the universe and 
not the material cause. He upholds the path of devotion 
and admits the grace of God in attaining to the state of 
final liberation. Even though Madhva interprets the 
Upcini$ads and Sutras so as to teach his dualistic doctrines, 
he relies more upon the Purdnas. He holds the Bhagavata 
Puraria in very high esteem. t The main difference between 
<Madhva's system and those of Ramanuja and Nimbarka 
is that unlike*the former he does not support the orthodox 
"Pancaratra theories, and does not accept the Radha-Kr^a 
element, which is "found so prominent in the system of 
Nimbarka. 

Coming to the last Vai§i?ava Acarya before Vallabha, 
we are not treading on sure ground. Vispusvamin is said 
to have flourished in the thirteenth century. It is stated 
that he lias written commentaries on the authoritative 
works of the Vedanta but none of them is extant. Some 
scholars however have advocated the theory that Vallabha 
belonged to the same school and only restated his position. 
Prof. G. H. Bhatt of Baroda has considered this question 
fully. He has shown that Vigpusvamin actually taught a 
dualistic theory and the alleged connection between the 
two does not appear to be correct.® 

We would also note here two Acaryas who belonged 
to kaivbm. Srikantha alias Nllakaij^ha lived in the four- 

*>. Cf. Prof. G. H. Bhatt's papers on the subject read ( at the 
7th and 8th All India Oriental Conference. See Proceedings of 
the A. I. O. C. Vol. VII P. 449 ff &. Vol. VIII p. 322 ff. 
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teenth century. He has written a commentary on the 
Brahmasutras and interpreted them in the light of &aivism. 
He followed, in fact, in the footsteps of Ramanuja 
He attempted to give a systematic reconciliation between 
the two traditions, that of the Vedas and of Sfaiva Agamas. 
He rejects both the absolute identification of gamkara 
and the absolute distinctions of Madhva. Substituting Siva 
and Amba for Vi§jju and Lah§mi, he generally accepts 
the theory of Ramanuja That is why he is often referred 
to as a thief of Ramanuja’s doctrines “ Ramanujamatacaura” 

Another commentator of importance is Srlpati Pandita- 
carja, who flourished in c. 1400 A D. His Snhcirabhasya 
is a valuable work in which he upholds the theory of 
Bhedabheda. The author has commented upon the Sutras 
from the Vira&nva point of view 6 

Popular Movements : 

While on the one hand the learned Acaryas commented 
upon the authoritative works in sansknt, and propounded 
their own systems, the masses were, however, led on the 
other hand by those popular saints and teachers, who 
carried on their activities in regional languages winch could 
be easily understood by all the people. Their method was 
simple and their approach was sincere. They did not enter 
into the diaiecticai feats of schohns They Aid not discuss 

6. Three important writers after Vallabhacarya should he 
noted here. S'uka who lived in c. 1550 A D. propounded 
dualistic philosophy; while Vijganabhikgu (c 1600 AD) expla¬ 
ined the Sntras in the light of the Sgnkhya theories. His system 
is known as Avibhagadvatta. Lastly, Baladeva (c. 1725 A. D ) 
taught the Acintyabhedabheda Cf C. Hayavadanrao: S'rikam 
Bhwsja of S'ripati Vanditacaryai Vol. I, Intro, p. 221. 
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and debate absolutism, monism or dualism. They just sang 
the songs in praise of God and through these simple and 
beautiful songs they could reach the heart of common 
folk. They threw away the barriers of castes. They opened 
the doors of religion to any sincere man or woman who 
aspired to find out the truth. The path of devotion, taught 
by the Acaryas, was certainly for the benefit of the lower 
classes but they were too learned, too orthodox and too 
much engrossed in their own controversies of isms. A 
number of saints have flourished in North India and while 
some of them actually established their own systems, 
there were others who did not care to do that. 7 
Ramananda, Nanak, Kabir, Pipa and Dhanna, Sena and 
Raidas, Miranbai and Padmavatl, Namadeva and Narasinha 
Mehta and Tukarama-all these and many more lived and 
preached their faith for the uplift of the weltering men 
and women of India. 

Another point, which is worthy of note, is that these 
teachers did not care for the political changes in India. 
Whoever was adored on the thrones of Delhi and other capi¬ 
tals,,, they went on with their own teaching, unmindful of the 
ruling powers. People had rather religious consciousness 
than the political consciousness. Gradually there arose a 
tendency to find out the common points between Islam 
and Hinduism and to effect a compromise between the 
two. Guru Nanak, Kabir and other saints turned 'their 
efforts in that direction. 

The most important movement, contemporaneous with 
that of Vallabha was that of Caitanya in Bengal. The 

7. For a study of Saints see Chaturve*di~: Uttap Bhti'rataki, 
Santaparaiiiparci. 
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original name of Caitanya was ViSvambhara Miira. His 
father was Jagannatha and his mother Sad Devi. He had 
one elder brother named ViSvarupa, who was afterwards 
known as NitySnanda Caitanya was born in 1485 A D 
He married at first with one Laics mi Devi and after 
her death married another He began his mission of life 
at the age of 23, when he returned from Ga>a after making 
offerings to the manes He denounced the ritualism of 
Brahmins, did not admit the distinctions of castes and 
preached faith in God alone and love for Him He 
wandeted from place to place singing songs in praise of 
Kj-§na and Radhfi. In 1510 A D he became an ascetic 
and d'd his work with a missionary zeal After travelling 
through various parts of India he returned to Puri and 
lived there for the fast eighteen years of his life He died 
in 1533 A D During his travels m India he had many 
disciples and had disputations with irany scholars Caitanja, 
Nityananda and Advaitananda are called Prabhus in the 
school of Caitanja Caitanya’s pupils Rupa and Sanatana 
were brilliant writers, but the Prabhus themselves left no 
important composition While Caitanya mainly preached 
ardent and sincere devotion to Han, his Vedantic theory, 
as explained by his followers, is very mui.h Am to that 
of Nimbarka 

We maj also take notice of one important movement 
which started just after Vallabhacarya. Hna Harivaihifa, who 
was born in 1530 (or 1553 ) A. D, founded the Radha- 
valhbbiya Sampradaya, which teaches madhuryabh5va 
m Bhakti fl 


8. For a study of this seer, see Vija*endra Snatak : Rndha' 
vallobh/ja Saj/;£rfld(fya-Siddh«rta attr Sfifutja 
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Vallabhacarya : 

Vallabhacarya’s family belonged to the Bharadvaja 
Gotra of the Taittiriya Sakha of the Black Yajur\eda It 
was a Vellanajiya Brahmin family of Andhra One of the 
ancestors of Vallabha, named Yajnanaruyana Bh-’tta was a 
wellknown Vaisnava One Ganapatt Bhatfa was the author 
of a book called Sanatantiamgraha and his son Balam 
BhaJJa wrote Bhaktidtpa Balam Bhatja had two sons, 
Laksmana Bhatta and Janardana Laksmana Bhatta married 
Yallamag5ru, daughter of Susarma He lived in Benaras, 
moving about m the society of great scholars of the time 
Once a rumour about the muslim invasion of Benaras 
was spread and Hindus left the city Laksmapa Bhatta 
started southward In the course of this journev 
Yallanagaru gave birth to Vallabha in V S 1535 (or 
V S 1529 according to some followers of the school) in 
Camparanya near Raichur The family returned to Benaras 
because the rumour of muslim invasion was wrong 
Vallabha was the fourth child of his parents, the others 
being Ramakrsna, Sarasvati, Subhadra and Ke£ava After 
his Upanayana in the eighth year, Vallabha began his 
studies under Visnucitta He was a verv brilliant student 
and mastered various Sastras m a very short time In 
1490 A D Laksmana Bhajta unfortunately passed away 
and the family had to return to their home in South India, 
when Vallabha was only eleven 

Vallabha’s journey southward was like the pilgrimage 
of a Brahmacann He came to Vijajanagar in about 1493- 
1494 A D At that time there was a prolonged debate 
going on between the followers of SJamkara and the 
Vaispavas led by Vjasatirtha, a follower of Madh\ a, under 
the patronage of the great king Kr?nade\ araj a When the 
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former were on the point of winning, Vallabha could 
manage to go to the royal court with the help of one of 
his relatives He reinforced the side of the Vai^navas and 
after a long controversy defeated the opponents and pro 
pounded his Brahmavada He was then declared as the 
greatest teacher and honoured with Kanakabhiseka the 
golden annointirg Vallabha’s followers have given 
very much importance to this event as a glorious victory 
of his scholarship and power of debating The historicity 
of it can, however, be easily questioned, as Krsnadeva 
came to the throne of Vijayanagar in 1509 A D , whereas 
the Kanakabln$eka is said to have tal en place in 1493- 
1494 AD It is likely that the event might have taken 
place later and not when ValJabha first went to Vijayanagar 
After this, Vallabha was approached by Vyasatirtha and 
others and requested by them to lead the Madhvi Church 
Vallabha, however, declined and started on a pilgrimage. He 
is said to have gone on pilgrimage thrice As a pilgrim he 
visited many holy places and shrines, discussed and taught 
his doctrines and gathered a large following After the 
second round of pilgrimage, he married one Mahalahsmi 
in about 1500 A. D, which is the year of the foundation 
of the shrine of Jjri Govardhananathaji Once at about 
the same time, when Vallabha was in Gohuh, on the 
eleventh day of the bright haK of the month of J>ravaija, 
he received at midnight the command of God to initiate 
the people m the new path that God revealed to him 0 
Unfortunately w'e do not know the year of this event 
After his third round of pilgrimage Vallabha settled 
down at Benaras and then shifted lus headquarters to 


9. Cf Siddftanffl Rd/uisja v 1 
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Adel, a small \illage not far from Allahabad He stayed 
there for about twenty years and wrote important works 
After settling down he built up his Sampradaya and put 
it on a firm footing Many disciples came to him at Adel 
His meetings with Caitanja are worthy of note The 
records of these meetings are preserved by the followers 
of both The meetings w*.rc very cordial, though the 
relations of their followers were strained 

Once when Vallabha was returning from Puri, he received 
a « all from God, but as his commentary on the Bhaga\ata 
wis still to be completed, he did not leave the world He 
hastened to complete the work, but his scribe Madhava BhaJ^a 
Kagmirm died, having been shot by an arrow He was again 
called by God before he could complete this work This 
time the call was too powerful He thereupon decided to 
renounce the world and informed hi-» mother and wife 
about his decision One Madhavendrapuri, who was a 
follower of Madhya, initiated him as a Sanny5sm 
(According to some he was initiated by one Naraja^endta 
Yati ) He then went to Benaras and at the Hanuman 
Ghat entered the holy river Ganga and disappeared for¬ 
ever It is said that a bright flash appeared at the ^pot 
and he went to hea\ en m the presence of many spectators 
This happened on the 3rd day of the bright half of the 
montn of Asadha in V S. 1587 corresponding to 
1531 AD j 

Vallabha was a great writer He is said to ha\e 
written eight} four works but the number is more legendary 
than real, corresponding as it is to the number of disciples 
and shrines of the system The most important work of 
Vallabha is his Anubhasya , which remained incomplete 
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and which was completed by his son Vitthale^i Similarly 
he is said to have written a commentary on tht 
Purvatmmansa Sutras of Jaimmi Only a fragment of 
this has come down to us He has also written the 
Punamimansa Karikas His commentary Subodhmi on 
Bhdgaxata Purana is only on the first three boohs, on 
the tenth booh and fixe Adhyayas of the eleventh booh 
of the Purd^a. He is said to have written Suk$matika 
on the same work but it is not extant. One of his very 
important woths is the Tattvadipambandha in three 
chapters, and a commentary on it. The commentary 
is, however, found only on the first two chapters 
and a portion of the third The most popular works of 
Vallabha are, however, his sixteen tracts ol §odasagranthdh, 
which expound his religious teachings. Here also the 
Pusti-Piaiaha-Marydda-Grantha is not complete He 
wrote other small works also like Patraxalambana In all, 
he is said to ha\e written thirty boohs, all in sansknt 
Vitthalanatha and his descendants : 

Vallabha fad two sons Gopinatha and Vitthalanatha 
Gopinatha was born in V S 1567. He was a sincere 
devotee of God, and is said to have decided to take his 
food only after reading the Bhagaxata Purana. As’this took 
along time, Vallabha grvehim Pinn$ottama-Nanm-Sahasra, 
as it could he read easily He died at an early age He 
wrote two works Sadhanadipika and Sexax'idhi He had 
a son named Purusottama, who also died very young 

Vi{{hale£a was junior to Gopinatha by five years He 
was born at Caranafa near Allahabad m V. S 1572 It is 
said that he was gnen to worldly playfulness and resiled 
from that mood after being remonstrated by Damodaradasa, 
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a well-known Vai§pava. It is also said that he was sent 
by his father to study under Madhava Sarasvati but instead 
of attending to his studies, he just devoted himself to the 
study of Bhagavata-Purapa . After the death of Gopinatha 
and his son, Vi{{hale£a became the recognised representative 
of his father, and he planned various tours with the sole 
purpose of propagating the thoughts and practices of the 
Saihpradaya. He visited Gujarat for about six times, during 
the period between V. S. 1600 and V. S. 1638. He visited 
Jagannathapuri in V. S. 1616. After that he seems to have 
stayed at Adel, from where he moved to Bandhegadh. 
After staying there for a couple of months, he went to 
Gadha, which was ruled over by the famous queen 
Durgavati. He could foresee that the independent hindu 
kingdom of Durgavati was perhaps not going to last long. 
He left his residence at Gadha and went to Mathura and 
lived there in the * Seven houses * ( Sat-ghara), built for 
him by Durgavati. However, he preferred the quiet 
smaller place of Gokula to the city of Mathura. In V. S. 
1629 he made Gokula his permanent residence. He carried 
on his literary and other activities at this place. He seems 
to have had very happy meetings with Akbar, and became 
the recipient of the Royal Firmans. He had also connections 
with Raja Todarmal and JBirbal. He ousted the followers of 
i.aitanya from the worship of Shi Nathaji. 

His family-life was quite happy. He married one-RukmiijI, 
daughter of Vi£vanacha Bha{{a and Bhavam. He had six sons 
and four daughters by her. His seventh son GhanaSyama 
was bom of his second wife Padmavati. Two daughters of 
Gopinatha, Lak§ml and Satyabhama also lived with him. 
In spite of bearing the burden of such a large family, he 
passed his time in devotion to the Lord Kf§?a. He lived 
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a fairly long life of seventy years and died in V. S. 1642 
on the seventh day of the dark half of the month of Magha. 

While Valiabha propounded a new theory and 
established a system based upon it, it was left for Vitthalegi 
to put that school on a sound footing. He was a man of 
genius and knew how to propagate his beliefs and prdttfces 
He started all the practices of the Sampradaya and 'gave 
it an artistic touch with his fine sense. He was an artist, 
painter, and singer. He incorporated that art in the service 
of the Lord. The worship was carried on in houses with 
separate rooms for bath and bed and diriner Thus he 
infused life in religion 

As a writer, ViHhalerfa's contribution to, the Suddfa- 
dvaita is great. Thete were, however, certain difficulties 
which he had to face at the outset. A family quarrel 
cropped up between himself and his sister-in-law, the 
widow of Goplnatha. As a result of this, she went away 
with whatever manuscripts of Vallabha’s works she could 
get. Many of the works were thus .lost, and some of 
those, that could be found, were incomplete. ViHhale^a 
made it his mission to complete them. A part of the, 
commentary on Tattvadipcmibandha III, and the latter 
part of the Anubhagya are from his pen. Further, lie added 
many passages also in the body of his father’s works. Htsides 
these, he has written a number of independent works and 
commentaries. The most Important of his works is 
Vidvanmaridana . 10 

We have already noticed that VitthaleSa had a large 
family. All his seven sons,were sinpere devotees and good 

iO. For a list of his fortyeight works; See : V. C. Shah : 
Pu$Umarganan Pancaso Va^a : p. 239. 
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scholars. All of them tried in their individual and 
collective capacity to propagate their faith, which was 
then having a large following in Western India. Vijthale£a 
distributed his seven idols of the Lord Kfsna among his 
seven sons. 

Gokulanatha, the fourth son of Vi{thale£a, was the 
most prominent of all his sons. He was bom in V. S. 
1608. He is famous for the fight that he gave to Cidrupa 
who, because of his cordial relations with Jahangir could 
successfully manage to prohibit the use of the Tulasl- 
string which is one of the outward marks of the 
Taslimarglya Vai§navas. Gokulanatha saw Jahangir person¬ 
ally, convinced him of the Vaispava position, and got the 
ban removed. He has written some commentaries in 
Sanskrit on the sixteen tracts, and other works. He has 
also written stories of 84, and 252 Vaisnavas in the Vraj 
dialect. Though not much of an author, Gokulanatha was 
well-versed in various Slastras, and is said to have 
successfully carried on his controversy with Cidrupa. His 
contribution to the Silddhadvaita lies in the propagation 
and regulation of the Sariipradaya. He' is honoured as the 
third great man 'of the Sampradaya. He died in V. S. 
1697 at the age of 89. 

Kalyanaraya, born in V. S. 1625 was the son of 
Govlndaraya, the ’ second ‘ son of Vi^thale^a. He has 
comndent£d upon the sixteen tracts and has also' composed 
some Kirt'anas. He had two sons, Hariraya and GopeSvara. 
Hariraya, who lived a fairly long life of about 120 years, 
was bom in V. S. 1649.«After Gokulanatha, he became a 
very-important personality [in the Sampradaya. Being a 
sincere devotee himself, he has written so many small 
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works in Sanskrit, discussing and debating various problems 
of the Samprada) a. The rrost important of his works are, 
however, the letters that he wrote to his brother Gopeivara, 
who found consolation in them, when he lost his wife. 
These letters known as Sik§apatra% are written in simple 
language and are capable of appealing to the masses. They 
have been translated into Gujarati and Viaj and are often 
read in the religious meetings of the Vai§ijavas even 
' to-day. He had many students whom he taught the 
principles and practices of his school. 

Besides the teachers noted above, there were several 
others who stayed at various places and contributed 10 
the 5>uddhadvaita literature. Of these the immediate prede¬ 
cessors of Purusottama were Pltambara, Vrajaiaya and 
Kr§nacandra. We shall however refer to them in the next 
chapter, as their relation with Purugottarra was very close. 
Spread of Vallabha-Sanipradaya in Gujarat : 

As Puru§ottama lived and worked in Surat, it would 
be proper to add a few lines regarding the religious 
conditions of the province of Gujarat, before and during 
his occupation of the pontifical chair at Surat. 

The charming and'fertile land ,of’ Gujarat with its 
natural beauty of rivers and planes has been for ever the 
recipient of various ideas, religious and others. Gujarat 
claims to have been the holy'land of-Lord Krspa and the 
Yadavas. The Rudradaman inscription of Girnar is a 
historical'record of the existence of Vai§ijavism in* Gujarat. 
One Cakrapalita is said to have built a temple of Cakradhara* 
Kfsija in 456 A. D/Tn '526.A. D. there flourished in 
Vallabhl, king 'Dhfvasena who -called himself Parama 
Bhagavata. Poet Magha, (9th century) pays homage to 
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Hari in the first verse of his Sfi&upahvadha. The inscrip¬ 
tion at Dhamadacha, dated T074 A. D. begins with * O/tt 
nanto Bhagavate Vasudevaya ' and praises the Varaha- 
incarnation. Hemacandra, ( *088-1172 A. D.), refers to the 
existence of the Vai§{iava temples in Patan, in his DvyaS- 
rayaka vya. The prevalence of Vai§pavism has also 
been referred to by SomeS vara (c 1230 A. D.) in his 
Kirtikaumudi and Surathotsciva. RajeSehara in his Caturvi- 
miatiprabandha referes to the building of the temple of 
Vlranarayaija by Viradhavala (1233-1238 A. D.). One 
Nfsimharaoya Muni wrote a work called “ Visriubhakti 
Candrodaya ” in 1413 A. D. The inscription on the 
Revati Kupda of Girnar, dated 1417 A. D., begins with 
the praise of Damodara who steals butter. Vaghela 
Mokalaifnha (1499 A. D.) is said to have protected the 
hosts of the Bhagavatas. The king who reigned in Baroda 
in 1511. A, D. was a devotee of Govinda 11 . For centuries 
the current of the Kr$ru-cult always came to Guiarat and 
was received there faithfully and enthusiastically, the more 
so because Dvaraka was known as the holy seat of Lord 
This had its effect upon the regional literature of 
Gujarat. A very powerful influence was welded by the 
Gitagoxmda of Jayadeva. It was actually translated into 
Gujarati in c 1600 V. S. 18 . 

Of the Sampradayas, established by the Vaisijava 
Acaryas of the South, that of Ramanuja seems to have 
had its sway over the people of Gujarat for some time. 
The followers of Ramanuja are found in Gujarat even 
to-day. Shri Munshi says that there is reason to believe 

11. QKf'aToti Sahitya Bk : V j Madhyaknlano SahttyapravGha: 
Ed. K. M. Munshi pp. 309-311. 

12. Ibid. pp. 313-15, 
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that the Khijada Mandir Sampradaya of Saurashtra is a 
branch of the same. 13 Madhva and Nmbarha 'could not 
exercise any influence in Gujarat The worship of Rama, 
prqpounded by Ramananda, of the 3ri Sampradaya, seems 
to have had its influence in Gujarat to a very great degree, 
in the fifteenth and sixteenth centuries. The well-known 
poet Bhalapa and his son ViSnudasa were devotees of 
Rama. One Mi{ha Vaisnava of Talaja wrote a tract on 
the characteristics of Vaisijavas in V S. 1587. Kabir, the 
famous disciple of Ramananda, had some' hold on the 
lower strata of the Gujarati 1 society in the seventeenth 
century. Poet Vaccharaja*' was a follower of Kabir. Dadu 
Dayala, was born in Ahmedabad in V. S. 1601 and. was 
initiated’in the fold of Kabir by Kumal (or Buddhan). 
He left Ahmedabad at the -age of Eighteen and established 
his seat at Narana, near ‘Ajmer. The £)adu-Sampradaya 
had iiriany followers in Gujarat 14 ‘ ' ~ ’ 

’All these and many other sects and moven ents came 
to 4 'Gujarat.* However, the immense popularity of the 
Puranis and the teachers of the Pustimarga ousted them 
from the field. 

, The most important religion, not sect or movement, that 
held its away over Gujarat for centuries and which 
commands a large following e\en to-day is Jainism. It 
became the royal faith of Gujarat, when Kumarapala Solanki 
accepted it at the instancy of his teacher Hemacandra. 
With its rigorous emphasis on, non-violence and good 
conduct, it could very | easiiy ^appeal to the characteristically 
soft and tender nature of jthe. mercantile coimpunity! of 
Ibid. p. 321. 

14 Ibid. pp. 323-4.!? Wi 
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Gtijarat. Tt could'not, however, stand the 'test* of time 
any longer, and many ■Jains came over to the Pus|imarga, 
when it was introduced by Vallabha and his son. The 
reason for this is not far to seek. While Jainism was old 
and worn out, the new faith was fresh and young; again 
the Pustimarga did not close the doors of happy and 
prosperous life while Jainism was r rigorous and rigid. It 
may also be added that Jainism is more or less an ethical 
rtligion, whereas Vallabha taught of an eternally playful 
Kfsna The appeal to the masses of this playful sportive 
God was naturally very deep. 

The most important point, which we should note, is 
the political Upheavals and dnarchy in the country.- The 
last Hindu king of Gujarat-Karaijt Vaghelo was defeated by 
Allauddm Khilji in 1297 A.*D. For fout hundred • years 
Gujarat was ruled by the SubaS appointed by’.the Sultans 
of Delhi. The invasion of Taimut L-ang" however shook 
the very foundation of the Delhi ^Empire anti sb the Subas 
took advantage of the weakness bf the Central Government. 
They were tempted By the circumstances td becotne indepen¬ 
dent kings. Zafar Khan proclaimed his independence 4md 
established the reigh of the Sultandt in Gujarat in 1407 A. 
D. The kingdom saw illustrious kings ' like’ Ahtnfedshah 
and Mohantmed ( popularly known as Begado), but the 
Sultflnat could hot retain its power against Akbar; and 
Gujarat became 'a province of the Moghtil Empite. The 
rebellion of' Muzaffarkhan proved abortive and once again 
Ahmedabad became the seat of the Moghul Viceroys. The 
period, immediately following this annexation, was that of 
peace and prosperity. The viceroyalty of Mir Aziz Koka, 
Shah Jahdn'and Dara Shikoh added to the security arid 
prosperity of the people, and even though there were 
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occasional incidents, the picture on the whole was decisi¬ 
vely bright It was m this age that Vallabha-Sampradaya 
spread in Gujarat and its neighbouring areas 

Vallabhacarya in his travels visited Gujarat very often 
He is said to have visited Surat, Broach, Morbi, Navanagar, 
Khambhaha, Pindtar, Dahor, D\arha, Junagadh, Prabhas, 
Godhra, Naroda and many other villages and cities The 
visits are recorded in the literature of rhe Sampradaya 
The propagation of the Sampradaya in Gujarat, however, 
goes to the credit of Vi{|falc^a, who visited Gujarat 
six times 

It appears tl at he exercised his influence over Gujarat 
for nearly forty years The visits of VifthaleSa to Gujarat 
were incidental to his visits to the holy shrine at Dvaraka 
Vallabha himself visited Dvaraka thrice and installed the 
image of Dvarakanatha at Bet Dvaraka Fortunately, 
however, Vi^hale^a could get enthusiastic and sincere 
associates who were devoted to him and who were working 
for the propagation and expansion of the Sampradaya 
VitthaleSa initiated one Nagaji Bhalta, a Sathodara 
Nagar brahmin, who was an influential officer of the 
Government in Godhra Nagaji BhaJJa was an intelligent 
pupil, who asked Iran} questions to Vi^haleSa and got their 
answers He not only accompanied VittbaleSa during his travels 
in Gujarat but even himself went to Adel for paying 
homage to his preceptor. Bhaila Kojbari of Asarva, near 
Ahmedabad was another devotee His Son-in-law Gopaladasa 
who was dumb is said to have got his power of speech 
by chewing the betel-leaf cffered by ViffhaleSa This 
Gopaladasa is the author of Na\5khyana , a popular 
Vei§$ava poem which is responsible for the most tender 
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feelings, with which the Maharajas are looked upon in 
Gujarat, Whenever VifthalcSa visited Bhaila Ko^hari, 
many people came to see him and embraced his faith. In 
Cambay there was one Jlva Parekh who contributed 
much to the rapid spread of Vaisnavism in Gujarat. The 
wave of Vaisnavism, thus begun in Gujarat, went on for 
years that came and many people belonging to various 
sects accepted this faith. 

The peace and prosperity, which the province enjoyed 
under the Moghal rule, was largely instrumental in setting 
up a particular standard of life. This naturally led to a very- 
happy life full of luxuries and comforts. The fall in the 
moral standard slowly crept in and there were voices of 
protest raised against this from various quarters. The most 
prominent among them is the poet-saint Akho. (c. 1615 
-1674 A. D.; Popular works of devotion and pura^ic 
tales were, however, written and sung. Poets like 
Premananda and Jiarrala Bhatta contributed very much 
to this sort of literature. 

The age of peace and glory of Gujarat, ended in the 
reign of Aurangzeb, when the great Shivaji plundered 
Suiat, and Gujarat became a scene of many feuds and 
fights. Though prosperous and wealthy, the cities of 
Gujarat were not very quiet. Surat, 15 the headquarters 
of Purusottama, was no exception to this. 


15. For the description of Surat, see Vinayavijayaganlvara’s 
Inludrta v. 87-99. 



CHAPTER II 

PURUS OTTAWA’S LIFE 


Genealogy : 

Unlike the founders of other systems, Vallabha was a 
householder. He became a sannyasin in Benaras only in 
his last days. Not only so but m his small work 
Sannyasa-rurpaya , he revealed his thoughts on asceticism 
as such. As a result of this, while in other systems we 
have the line of teachers and their disciples on the 
pontifical chairs, here we have the line of direct descendants. 
These descendants have done much to propound and 
explain the Saihpradayic theories and practices. Vallabha’s 
system has given us three orders of scholars, the 
Vaisnavas who were followers of the School, the Bha{tas 
who were related to the Gosxamis b\ matrimonial 
alliance, and the direct descendants of Vallabha. Out of 
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these, the Ian hate served the system most. They had 
the right of service of the images, that they kept in their 
■own possession Many of them were great scholars Again 
they were looked upon with very high regard by their 
followers, perhaps because they were direct descendants 
•of Valiabha 

The title ‘ Gosvamiwhich was assumed by them 
and which is retained by them even to-day, does not 
appear to be the original title of Vallabha himself Vatlabha 
■called himself just ‘ Diksita * Even VitthaleSa called 
himself * Diksita* in some of his works ViJthaleSa 
however, was allowed to graze his cattle at Gokula, 
Mathura etc by the imperial firmans issued by the Moghul 
Emperors-Akbar and Jahangir It was an account of this 
that VifthaWa was called a Go-s\ami - ‘the owner of 
cows * and this title went on for centuries Even to-day 
Maharajas are called Gosvamis 

Vitthaleia had Seven sons The third son was Balakrsija, 
■who again had Six sons His second son was Vrajanatha 
while the fourth son was named Pitambara Vrajanatha 
had a son named Krsnacandra Pitambara had two sons 
I>yamalala and Yadupati Syamalala __was the father of 
YidujwAv’s, sow ms 

whose son was Purusottama Puru§ttama refers respectfully 
to his father and his grand-father in his works 1 We do 
not know the name of Purusottama’s mother The 
genealogy is given below 


1 Bhafctyc naumi pitamakam Yadupatim tatam ca P lOmbaram 
A B P Intro V 7 p 2 
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’Purusottania’s Life 1 

Date and place of birth 

The traditionally accepted year of Purusottama’s birth 
is V. S. 1724. I could, however, get from Nrisimhalalji 
Pandya of Nathdvar, a copy of Purusottama’s horoscope. 
It runs thus: 

II ?r il 

MV W ?© qyj qp; tp ^ 

fw\ 3TFES*. ^IWl i*. ^ srfcT irfa ^tn, q. q^qp&ETfe l 
JRRIT S ^5 q€l ^V° ^ ^ 

«T*T 



On the strength of this horoscope, we can be definite 
that Purusottama was born on the 10th day of the bright 
fealC of Bh&dttfada., in. V. S. 1714*, cotcespotuitag to 
A. D. 1958. 

We do not know for certain, where he was bom. 
The tradition relates that he was born in Gokula. 

The Temple at Surat : 

We do not know anything about Purusottama until 
he came to Surat and settled in the temple of Balakjspa as 
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an heir of Vrajaraya We may here note the history of the 
idol of Balakfspa till it was installed in Surat by Vrajaraya* 

The idol of Balahj-spa owes its origin to the sacred 
river Yamuna Once when Vallabha want to the river for 
a bath, it came out entangled m the sacred thread worn 
by him, and told Vallabha that it would come to his 
house Vallabha welcomed the Lord and taking the idol 
to his house, placed it together with other idols m the 
Seva There is another tradition also stating that the image 
came from the Karijakupa in Vraja At that time Vallabha 
had £ve ido/s and he was spending his time m their 
devotion at Adel near Prayag 

A curious incident has also been recorded in 
connection with this idol Vallabha*s son VifthaleSa was- 
just a child at that time He also served the small image 
of Balakrsna, he decorated it, played with it, served it 
with the Bhoga and did all sorts of things Once he served 
* Thora * (3ft) as the Bhoga To his surprise he found 
that the image began to eat it ViJthaleSa thought that if 
the Thora was eaten in this way, nothing would remain 
for him He than tried to take it away from the image 
but Balakrsna also pulled it in another direction In the 
meantime Vallabha came there and was delighted to see 
this friendship He asked Vijfhale&i to give a way the 
Thora to the idol and another dish of Thora was prepared 
for VitthaleSa himself. 

This idol of Balakrsna remained with Vallabha at Adel, 
Kashi and Gokula After Vallabha, it came to VitthaWa 
Vifthale^a had seven idols in all and also had seven sons. 
So he distributed them to his sons thus . 
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Name of the son 
(1) Giridhara 
( 2 ) Govindaraya 
( 3 ) Balakrsna 
( 4) Gokulanatha 
( 5) Raghunatha 

(6) Yadunatha 

(7) Ghana£yama 


Name of the idol 

Mathure^a. 

Vif{halanatha. 

Dvarakadhi^a. 

Gokulanatha. 

Gokulacandrania. 

Balakrspa. 

Madanamohana 


It will be seen that the idol of Balakfsija came 
m the possession of Yadunatha, the sixth son of V^thale&u 
Yadunatha kept this image together with that of 
DvarakadhlSa, and stayed with Balakrsjia, the third son 
of Vi{thale£a We do rot know why Yadunatha took such a 
step One of the possible reasons may be that the image 
of Balakr§ija is very small. After Yadunatha, his son 
MadhusOdana also stayed with Dvarake^a, the son of 
Balakrsija. After sometime however Madhusudana wanted 
to be independent of Dvarake^a and hence he demanded 
the image of Balakj-s^a from the latter. DvarakeSa 
however was not inclined to comply with that demand. 
The matter was referred to Gokulanatha, the fourth son 
of VifihaleSa. Gokulanatha told Dvarake£a that the image 
of Baiakr^ija belonged m fact to Yadunatha, who stayed 
with his father only due to affection. Again Vitthaleia 
himself had ordered that whenever Yadunatha or any of 
his descendants desired to serve the image independently, 
that desire should be fulfilled. Madhusudana could thus 
get this image of BSlakf^a. After one year’s service, the 
Lord wished to remain in the company of another im3ge 
of Dvarakadhi^a. Madhusudana thereupon brought it to 
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Dvarakerfa who accepted the image on condition that 
MadhusOdana should not demand it m future Madhusudana 
agreed to this. Thus the images of DvarakadhlSa and 
Balakfjpa were kept in Gokula together After Dvarakeia, 
they were served by his son Gindhara Giridhara's son 
Dvarakanatha possessed the images after his father He 
served them together with his sister Garigabetiji and his 
wife Janaki vahujl. DvarakSnatha went to Kashi for study 
and managed to get the Sarasvatimantra on his tongue 
He became a profound scholar and then returned to his 
father at Gokula. But the same night, the God DvarakadhiSa 
informed him that he had committed the fault of 
* Anyairaya’ by resorting to the Sarasvatimantra and there¬ 
fore he was no longer fit for devotion. He had to lea\e 
his house Similar such incident is also reported in 
connection with his father Gindhara His wife Janaki 
therefore with the help of Ganga adopted Vrajabhusana, 
son of grivallabha, in the year 1717 V. S. 

This deed of adoption was challenged by Vrajaraya, 
son of gyamalala, who had recently returned to Gokula 
from Kashi He demanded one of the two images served 
by the trio of Ganga, Janaki and Vrajabhusana The 
demand of Vrajaraya was refused. He thereupon approached 
the Emperor but without any result. He then went to 
Gokula with some associates and took away both the 
images by force The matter was referred to the 
Emperor Aurang 2 eb, who ordered that the images should 
be returned to Vrajabhu§ana Vrajaraya again met the 
Emperor and pleased him. He reiterated his demand in the 
form of a request. The Emperor however did not agree. 
Vrajaraya then asked for only one image, that of Balakr§na, 
as a tight. The Emperor accepted the request and issued 
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the necessary order. With this order in hand, Vrajaraya 
came to Gokula, but Ganga and Janaki together with 
Vrajabhusana went to Agra. Vrajaraya went to Agra, but 
they left the place for Ahmedabad, taking away with them 
both the images. They stayed there in an underground room 
and served the imagts secretly. Vrajaraya came to 
-Ahmedabad and began his search for idols. After 
some time he could find out where they were kept. 
Vrajaraya took the help of the Moghul Viceroy in 
Ahmedabad and went to that place. At that time both 
the images ware lying in a cradle, and Ganga, Janaki and 
Vrajabhu§a?a were serving them. Vrajaraya showed to 
them the imperial order and took away the smaller image 
of Balakrsna with his own hand from the cradle. Janaki 
was very angry at this and cursed Vrajaraya to the effect 
that as he was taking away the image from the cradle 
there would be no cradle rocking in his house. VrajarSja 
accepted the curse and left Ahmedabad. 

Fiom Ahmedabad Vrajaraya came to Surat. On account 
>of his scholarship and his devotion to the Lord, he could 
exercise very good influence on the local Vaispavas. He 
settled in Surat and built a temple of his own in V. S. 
1727. As he had no son, he adopted Purusottama as his 
heir. Purusottama thus occupied the pontifical chair of 
Surat after Vrajaraya. 

The account given above is according to the tradition 
current in the Sampradaya. It seems to have a fairly 
large degree of historical truth. There is another 
tradition current in the Sampradaya, explaining how 
Puru§ottama could secure the image of Balakr§sa. It 
is said that Puru$ottama took away this image from Gokula 
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and brought it to Surat, hiding it in the locks of his hair 
On account of this the Maharaja in Gokula cursed 
Purusottama with childlessness This tradition does not 
appear to be correct That Purusottama could secure the 
idol of Balahrsija from Vrajaraya, is borne out by the 
statement of Purusottama himself 2 3 

The historicity cf the feud letveen Vrajaraya on the 
on** hand and Ganga, Janaki and Vrajabhusa^a on the 
other is corroborated by documentary evidence also, viz a 
release executed by Ganga, Janaki, and Vrajabhusa^a to 
Vrajaraya J The document bears the date, third day 
of the bright half of the first Alvina, V S 1737, 
corresponding to 1681 A D It is stated in the document 
that they had settled their old dispute regardmg 
the two idols and the Paduka of the Acarya The idol of 
1 alakrs^a should be given up to Vrajaraya, while that of 
Dvarakanatha should be kept by them Ganga should keep 
the Paduka till her death and after that the Paduka would 
devolve to Vrajaraya It was stated in conclusion that 
no cause of dispute remained between the parties after 
this The document was signed by Hartraya, son of 
KalyagariSya, and others as witnesses 

It appears from the document that the quarrel between 
Vrajaraya on the one hand and Ganga, Janaki, and 
Vrajabhusana on the other, went on for a long time 
Hariraya, who was a famous personality in the Sampradaya 

2 A B P Intro V 7 p 2 

Vande tam Vrajarajam anvayamamm yadrocisa madrso - 
P-v«sin mrrdhni krpciparah Prabhuvarah Si7b«Iakr?«ah s vayam 2 

3 The document was published in Venuna&a Vol I no 3*. 



Purusottama’s Life 3 S' 

at that time seems to have used his good offices to work, 
out a compromise solution. 

One important point should however be noted in 
this connection. The year, given in the document is V. 
S. 1737. The traditional account given above informs us 
that Vrajaraya came to Surat after receiving the idol of 
Balakrsiia in V. S. 1727. In the Gujarat Sarvasamgraha 
prepared by Kavi Narmadashankar, it is stated that the 
temple of Balakpgija at Kanpith was built in 1695 A.D.* 

We do not know when Purusottama came to Surat. 
Any way he did not come to Surat before V. S. 1727. 
We also do not know when Vrajaraya died and when 
Purusottama succeeded him. After Puru§ottama, the image 
was given to another Purusottama, son of Muralidhara and 
great grandson of Vrajalankara. This Purusottama had a 
son called Govardhana. As he died without any male 
issue, his wife Maharaijlvahuji adopted Gokulotsava, who 
belonged to the family of the second son of VitthaleSa. 
We have shown below how the image of Balakfsga has 
changed hands in a chart :— 

Chart showing how the idol of Balakrsna changed 
hands : 

1. Vallabha. 

2. VijfhaleSa. 

3. Yadunatha. (Sixth son of ViJlhalefa). 

4. Balakrsna. (Third son of VitthaleSa). 


4. Qu/arat Samuamgrcha p. 531. 
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5 Dvarakefca (Son of Balakrsna). 

6 Madhusudana (Son of Yadunatha) 

I 

7 Dvarake£a (Same as No 5) 

8 Gindhara (Son of DvarkeSa) 

I 

9 Dvarakan§tha (Son of Gindhara) 

10 Gang! (Sister of Dvarakanatha), Janaki (Wife of 
Dvarakanatha) Vrajabhusa^a. (Son of 3rivallabha) 

11 Vrajaraya (Son of J>yamalala) 

12 Purusottama (Son of Pitambara) 

13 Purusottama (Son of Murahdhara) 

14. Govardhanega (Son of Purusottama, No 13.; 

15 Maharamvahuji (Wife of Govardhaneia) 

16 Gokulotsava (Adopted hy Maharamvahuji) 

Study and Scholarship * 

We do not know much about the childhood of 
Purusottama. His teacher was Krspacandra, whose date of 
birth is probably V S 1661. He was the son of 
Vrajanatha, the second son of BSlakrsga, the third son oi 
Vitfhaletfa He was a very great scholar. Nirbhayarama 
Bhajta in his Kalpavrk?a calls him “ tfastravittama ” 5 

5 Evam Sri Bcilakrsnanam jyesthasyanvaya irttah, Vrajanathabhi - 
dhasyatha dviUyatanayasya !u, Krs-xacandra m khyato nandanak 
saJtraviUamaK Kalpavrksa, quoted by Telivala in Veminada 
Vol I No 5 
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We do not know much about the life of this Krspacandra. 
The Bhaxaprakaiikavrtti is ascribed to him. Puru§ottama 
pays homage to him as his preceptor in the beginning of" 
his Anubhasyapraka £a. Q Shri Telivala thinks that very- 
probably Putu§ottama owes much to Krspacandra for the 
profound scholarship, which is revealed in his works. 
Telivala says that Purusottama is obliged by two Gosvamis, 
Vrajaraya and Kjspacandra. A comparison of the works of 
Vrajaraya with those of Purusottama would show that there is 
a basic difference in their respective methods of presentation. 
Naturally the profound scholarship of Purusottama does 
not owe its origin to the genius of Vrajaraya. It is likely 
that it may be due to the teaching of Kr§pacandra. The 
argument of Telivala appears convincing, but the term 
Guru may mean only the initiating preceptor and nothing 
more. Telivala also refers to the Bhavaprakatikavrtti 
and compares it with the A nubha syaprakada. The 
Bha vaprakaiikaVftti is a very suspicious wcrk and we 
will discuss its relation with the Anubhasyapraka&a in 
the next chapter. It is difficult to say anything for or 
against the view of Telivala that the scholarship of 
Puru§ottama owes its origin to the teaching of Ktftyacandra. 

There is one curious tradition in the Sampradaya^, 
which tries to account for the scholarship of Purusottama. 
It is said that when Puru§ottama was only seven years old, 
one great Pandit (Appaya Dik§ita according to the Sampradaya) 
came to Surat and challenged the scholars for the Jlastrartha. 
As the elderly persons in the Surat temple were absent, 
Purusottama’s mother accepted the challenge and said that 

6. Tatputran saha snnufclur nijagurim s'r> kr$nacandrnhvayan... 
A. B. P. Intro. V. 7. p. 2. 
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her son would be prepared for the 5astratha after three 
days Purusottama then went to the underground room in 
the Surat temple and continuously muttered the Sarvottcuna- 
Stotra for three days and nights (According to some he 
muttered the Trividhanamavah .) At the end of this the 
Lord Balakrsna, Vallabhacarya and ViHhalanathaji presented 
themselves before him and blessed him with a thorough 
understanding of ail the works, if he saw just the beginning 
and the end of the same It is said that a suggestion of 
'this is contained in A B P. 7 After these blessings that he 
received, Purugottama received the blessing from his mother 
also. He was thus fully prepared for the Sastrartha and 
defeated the rival scholar. 

Whatever may be the value of the traditional story, 
Purusottama’s scholarship is really profound. He had a 
thorough study of all the Bha§yas. He refers to almost 
all of them at the end of the Sutras or Adhikaranas in 
his Aiiubhasyapraka&a He knows of si\ Bhasyas, of 
Jjamkara, Ramanuja, £>aiva, Bhgskara, Madhva, and Bhihsu 
At one place »while explaining a particular reference of 
Vallabha, he says that the said opmion is not found in the 
•Six known bhasyas 8 

It may appear rather curious that Purusottama does not 
refer to Nimbarka at all. Not only so, but he even does not 
appear to know of him. Healso refers to VScaspati, Jayatirtha, 

7 A B P Concl V I p 1441. 

Kr Jdan S'nbcilakr§ ah paramakarunaya manmanah prtrayitvn 
’Bhafjfmham yo' tigr^ham prakatitam akarot sa llt pradaye m vrtte ... 

8 A B P. Ill u 6 P. 885. 

Idam ca na praiiJdhasdrfWiajjajcham .. Ata idanim 
■uisannasyaiya kasyacin matasjollekhah. 
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•and Vedantade^ika. the famous followers of 5>amkata, 
Madhva, and Ramanuja respectively. Regarding the litera¬ 
ture of his own school, his study is so very deep that he 
points ouc where and what exactly Vifthale£a added to the 
bulk of his father’s works. Even in minor commentaries, 
such as those on the sixteen tracts, he shows a thorough 
•study of the interpretations given by the elders of the 
school, like Devakinandana, Hariraya, Caca Gopt£a, 
Dvarake£a, etc. Apart from the Vedantic works, he reveals 
za profound study of the authoritative works of other 
systems also. He refers to the Bha{{as, the Prabhakaras, 
Kapila, Hvarakrsna, Gautama, Kanada, Udayana, Parthasara- 
thimigra, Maithili Bhavadava MiSra, Vanamalidasa, the 
Eauddhas, the Jainas, Madhusudana Sarasvati, Appaya 
Diksita and many others very often. He also refers to 
Tasini, Patanjali, andBha^oji Diksita, and even Ramakj-$ga, 
the author of Siddhantaratnakara. He shows his study of 
rhetorics aud refers to KSvyapraka&a , Dh\anyaloka and 
similar standard works on the subject. He refers even to 
Arkaprakaha , a work on medicine and discusses how 
the Cinlya pots are manufactured. His study of the 
Dharma&astra-nibcmdhas is simply astonishing, as can be 
seen by the scores of references to such works in the 
Dravyaiuddhi and Utsavapratana. He is thoroughly well- 
•versed in the sacred lore. His passages beam with the 
references to the & rut is, the great Epics, Smrtis and 
Pur anas. From the classical literature, he refers to 
Prabodhacandrodaya. He also refers to Narasimha Mehta 
the famous Gujarati poet-saint. This is not an exhaustive 
3ist of the works referred to by him, but it would be 
sufficient to show how great a scholar Puru§ottama was. 
There is a traditional verse in the Sampradaya, showing 
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that he was a very great scholar and composed about 
nine lacs of verses The verse runs, 

Nasid ena samah samastamgamasmrtyaditattvarthavid, 
Vakta capratimah sadahsu vidu$am adyapi bhumau 
budhah Yah sarvam navcilcik$apadyakamitapraudhapraban- 
dham vyadhat Sa tinman Puru$ottamo vrjayatam 
dcaryacuddmamh 

Purusottama was not onl) a great scholar himself, 
but he also kept many other scholars with him 
Purusottama does not appear to ha\ e been a man of very 
narrow outlook Whenever he found a Pandit, irrespective 
of the system which that particular Pandit followed, 
Purusottama treated him with due respect It is perhaps 
bacause of this that Purusottama is -very exact n his 
references to other systems 
Travels and Digvijaya 

Purusottama is said to have traxelled all over India 
He went to \ arious provinces and challenged all the great 
Pandits of the time f or the Sastrartha This is the reason 
why he was given the title of Dasadigantavijayt It is- 
said that he won over many of them and received written 
statements of his victory from them 

He is also said to have gone to Dumas very often 
Dumas is a place of resort on the sea-shore, about ten 
miles from Surat Shti Telivala in his account of 
Purusottama’s life says that many of his works were 
written and copied there Telivala further says that 
Purusottama gave some sort of a letter to a Brahmin 
follower of his at Dumas and the descendants of that 
follower are still alive 
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While it is difficult to say anything regarding 
Purusottama’s visits to Dumas, a manuscript of Rdmayana, 
from Dumas may give some clue The manuscript is now- 
deposited in the manuscript-library of the Chumlal Gandhi 
Vidyabbavan, Surat 

The following points should be noted in connection 
with this manuscript 

( 1 ) The manuscript was copied m V S 1786 
Purusottama, who was born in V. S 1714, lived a fairly 
long life and mspite of his gift-deed in V S 1781, we 
can say that he lived even after that time 

( 2 ) That the manuscript has been found at Dumas 
leads us to a fairly reasonable conjecture that it might have 
been copied at Dumas 

( 3 ) In the very beginning of the Ka^tfa I we have 
4 Om namo Bhagavate Vasudevaya ’ which precedes the 
salutation to Rama It is really curious in a manuscript of 
Ramayana In the beginning of the Kaptfa y we h ave 
one verse 

Jitam Bhagavata tena Hariria lokadharipa , 

Ajena v/ii arupejxa mrgunena gunatmana 

This verse is followed by the usual Mangala 'Jayati 
Raghnxamiatilakah ' The verse shows the contradictory 
attributes as advocated by Vallabha alone and by no other 
Acarya What is the use of this additional verse in the 
manuscript of Ramayana ? Both these points show that the 
owner as well as the scribe might have been a follower 
of the 3uddhad\aita 
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Thus it is possible that Purusottama might have been \ 
present in Dumas when the manuscript was copied our, 
and it is very likely that he saw it, if he did not own it 
Personal 'Life 

We do not know much about the private life of 
Puru§ottama He had three wives, Ra^i* Canaravah, and 
Padmavati He had two sons, Yadupati and Damodara and 
one daughter named Haripriya Yadupati was born in V 
S 1749, and Damodara m V S. 1760. Both of them died 
during his life time Tradttion runs that as Purusottama 
brought the image of Balakrs^a concealing it in the locks 
of his hair, the GosvSmf Mahar5ja of that place became 
very angry and cursed him with childnessness Hence even 
though Purusottama had two sons, both of them died 
very young 

Purusottama seems to have passed mo<c of his time m 
the composition of his works Some of his works were 
written m Dumas In Surat, it is said that he used to write 
in an underground room in the Surat temple He kept 
about nine scribes with him He dictated to them 
whatever he thought at a particular time Thus some three 
or four works were being written simultaneously This 
perhaps is the reason why there ace mutual references, found 
in many of his works. It is said that he used to prepare 
three copies of afl ftrs woris One was ^ept for himse/£ 
while the other two were sent to other Gosvamis He 
had cordial relations with Gosvami Vitjhalaraya Capas- 
enivala and one of the copies was sent to him Whenever 
he went out, he kept with him cartloads of books rather 
than clothes or ornaments and things of luxury Telivala 
says that he kept some about 32 carts Puru§ottama again 
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Tud a very big library.of his own.- He-used 1 to -study the 
Tvorks of Vallabha and .Vifjhaleia.'very often'and used to 
■copy out those works in small handwriting! Telivala - saw 
•one such .manuscript of the Subodhini orn the first -ten 
Adhayas of the tenth Skandha - of: the Bhagavata. He 
found it very clear and the handwriting was quite good. 
•Purusottama was a very good scribe himself. Shri. Telivala," 
■who saw many of his manuscripts while preparing critical” 
•editions-of his works, says: “ From his manuscripts we find 
him putting a point where we use a comma; for a fullstop 
he makes one stroke, and for a-complete idea-he makes 
■two perpendicular strokes. When he wants to begin a fresh 
paragraph, he puts two perpendicular strokes and leaving 
-a space of about half an inch he'-puts another two stroke! 
and then begins a fresh paragraph. Important words are 
■coloured with red -senna, grl Puru$ottamaji has revised 
.his manuscripts at least, three or four times. Where he 
•thought an addition was necessary he would affix a fine 
slip and re-write over it. Where the angle mark was above 
the line, we had to look for the addition on the top of 
the page on the margin, counting the number of lines 
mentioned at the end of the addition. Where the angle 
was below the line we had similarly to look for the 
addition at the bottom of the page.” 9 

It appears that Purusottama was always busy writing 
something. This perhaps is the reason of his being called 
• Lekhavala ’. Another title given by the contemporary 
Gosvaniis to him was ‘ Vedapa&u \ It was a jeer at him. 


9. Telivala, quoted by M. C Perekh in 'Shri. Vallabhachajya ...» 

P. 311. 
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Puru§ottama led a very simple life, even though like 
other Gosvamis he was blessed with vast fortune. He was 
staying in Surat, which was at the height of its glory as 
the chief emporium of trade on the Western coast of India. 
It was a centre of business not only in Gujarat but in the 
whole of India and it attracted the famous Chhatrapati 
Shivaji for plunder. Puru§ottama was untouched by the 
pomp and glory of the city. He was an author and 
scholar, and liked to remain a real author and real scholar. 

We do not know much about him as a devotee, as 
much as we know about HarirSya. He is however said, to 
have been a very good artist. His Holiness Gosvami Shti 
Vrajaratnalalji Maharaj of the Surat temple showed to me 
certain articles, which are kept in the Seva and which 
contain one picture, said to have been painted by 
Purusottama and five paper-cuts said to have been prepared 
by Purugottama. A short description of them is as follows 

( 1 ) The picture is of Muralimanohara. It has three 
colours. Lord Krs^a is painted as playing upon his flute. 
There are two female deer at his feet. Above the head 
are painted the peacook-feathers. The picture is painted 
on the basis of the verse * Dhanyds te mudhamataye... 
etc.’ 10 In the verse the Gopikas describe the female 
deer which are at the feet of the Lord, hearing his tfute 
with rapt attention and worshipping him with loving 
glances. The idea in the verse is aptly revealed in 
the picture. 


10. Bhagflwtfl Puraqa X. 21. 11. 
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( 2 ) Paper-cut of a Palm-tree, with two men ascending 
the tree with pots Belov, at the root of the tree are 
designed one cow and one pot There is a border 
design also The cutting is very minute and exact The 
leaves of the tree, the helmets of two men, and all the 
details are quite clearly visible The paper used is white 


( 3 ) Paper-cut of four rams with 
\ / 


face The four 


rsms are shown as ^ ' and the one face whieh is designed 

can be fitted to any of them m different postures There 
is also a border design The paper-work is minute and 
the design is artistic and beautiful The paper used 
is white 


(4 ) Paper-cut of a Sara tree with an artistic border. 
Below the tree are shown four birds, two on either side 
The papet work is minutely executed White paper is used. 

( 5 ) Paper-cut of a leafless dried up tree The work 
is done with fineness The paper is not white but has the 
dark colour corresponding to that of the trank and 
branches of the tree 


( 6 } Paper-cut of a Kadamba tree Two apes ate 
shown in the work One is mounting the tree, while the 
other is plucking the leaves The work is so minutely 
designed that even the tail of the monkey can be 
seen easily The tree is fairly big 

Under the Saru tree and the Kadamba tree, the wo-i 
€ Sfri* and ‘tfrih’ are written respectively in ink. It is stc 
that the hand-writting is of Pura^ottama, and that ti* “ 
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a proof for the paper-work being done by Purusottama 
himself According to the requirements of the tradition of the 
Gosvamis if ‘Sri* is not written on the paper, it can not 
be included in the Seva. Any way, it should be stated 
that the designs are fairly well preserved 11 

Contemporaries : 

By the time of Purusottama, the family of Vallabha 
became a very big family and his descendants spread over 
almost the whole of Western India Thus Purusottma had 
many contemporary Gosvamis 

The most important and famous of the contemporary 
Gosvamis, was Hanraya, who was born in V S 1649 and 
and who lived a fairly long life of about one hundred and 
twenty years or so It is said that he was alive m V S 
1772 He was thus a senior contemporary of Puru§ottama 
Regarding the connection of Hanraya with Puru§ottan a, 
two stories have been preserved by tradition, both of tnem 
are intended to establish the superiority of Hanraya to 
Purusottama, as a devotee and as scholar Both of them 
are narrated below 

Since the time of VifthaleSa, there is a convention in 
the Sampradaya that, whatever wealth is accumulated by a 
Gosvami in the first round of his travels, should be 
dedicated to Govardhananathap Accordingly, Purusottama 


II Besides what has been described above, there are two 
copies of the picture of VltthalasTa, said to have been drawn by 
himself There Is also a picture of grinathajl In it are seen 
Oovlndargya and others There are also four manuscripts, two In 
the handwriting of Vallabha and two in that of VltthaWa 
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travelled all over India and vkh-.aU his'wealth 'vent for 
dedicating it to flrlnathajj. It was the’Summer reason and 
as a rule shoes could not be r presented to the Lord. (‘But 
Purusottama brought with him very costly foot-wear-Studded 
with pearls. Looking to this, the Gosvami of that ’place 
allowed Purusottama to present the same to grinathaji for 
the limited time of Rajabhoga only The young Gosvami 
Purusottama wanted 1 that the shoes should be kept for 
the whole day and attempted to do so by various means. 
He did not think that this would be troublesome to'God. 
Hariraya, at that time, was staying at Khimnor not very 
far from Nathadvar. &rin2thajl informed him about this. 
Hariraya immediately came to Nathadvar on horse-back 
and ordered that the shoes be taken off. The story thus 
shows that HarirSya was fortunate enough to obtain the 
grace of God, who informed him of what he thought and 
felt,' while Purusottama was not blessed with simUar favour. 

Another story runs that once when Purusottama was 
dictating to a scribe his Praka&a commentary on the 
Subodhini , he had doubts about the exact significance of 
some particular point. Even though he pondered over it 
for a long time, his doubts could not be resolved. One 
old. lady saw him in a sorry mood and. on inquiry could 
know the reason. She .said that she had heard the 
explanation of that particular point from HarirSya and 
she was prepared to explain the same to Puru§ottama. 
Purusottama thereupon asked for the -explanation and on 
hearing the same he was satisfied. This story suggests 
that Purusottama had to take the help of-one, who just 
ii card from Hariraya. 
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Both these stories are current among the followers 
of Hariraya We do not know if there is any historical 
truth m either of them So far as Purusottama is con 
cerned he shows the same respect to Hariraya as he shows 
to others 

Another GosvSmi with whom Puru§ottama seems to 
have had special relationship, was VitJhaleraya of Capaseni 
He was born in V S 1751 and was thus much junior to 
Puru§ottama It is said that Puru§ottama sent one copy of 
all his works to him He actually commented upon his 
own Prahastavada at his request 13 

Another Gosvami, with whom Purusottama seems to 
have had cordial relations was Snvallabha, the author of 
‘Lekha ’ on Subodhim Purusottama refers to him m his 
Subodhmiprakaia on Bhagavata X iv 20 by Yatha 
nevamvida ity atra Vedenam vit Bhave kvip ity artha iti 
Srivallabhah Tan mamapi sammatam iti “Srivallabhah 'as 
against the plural used in the references to other Gosvamis, 
would show that 5>rlvallabha was junior to Purusottama 

Shn H O Shastn in his gujarati biography of Puru- 
§ottama has given a list of Gosvamis, who were contem¬ 
poraries of Puru§ottama The list is very long and does 
not appear to be conclusive but it shows how big the 
family of Gosvamis was at that time 

Coming to the scholars who did not belong to the 
Vallabha-Sampradaya, we find that a host of scholars and 


12 Krtavan etam Prahastatlhim Vifthalatayapramodaya 
Prh ViWfti p 246 
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authors flourished in the seventeenth and eighteenth 
•centuries. The famous authors on Dharmaiastra like 
:Kamalakara Bhajta, Mitramigra and Vaidyanatha Payagupde 
alias Balam Bha^a flourished at about the same time. 
Similarly Dinakara BhatJa and his son Gaga Bhatja were 
.also famous contemporaries of Furusottama. Both of them 
were proteges of Chatrapati Shivaji and it is said that 
•Gaga-Bhalfa was actually called upon to officiate at the 
•coronation of Shivaji in 1674 A. D. Bha^Joji Dlksita, 
NSge^a and Kopd a -BhaJta were great grammarians. 
'Gadadhara Bha^a, Goplnatha Mauni, Annam Bha^a, 
Xaugaksi Bhaskara, and many other writers on Nyaya and 
great scholars like Pafltfitaraja JagannStha also lived in 
•these centuries. In fact many of them were all-round 
scholars and contributed to almost all the branches of 
knowledge. Thus the age in which Puru§ottama lived was 
an age of activity, though one may perhaps feel that many 
•of the works written at that time were more of the nature 
of commentaries and compilations, rather than original 
independent works. New theories were propounded only 
through the medium of commentaries and explanations. 
It was thus not the creative but the interpretative period 
in the history of Indian thought. 

It has been maintained according to the tradition of 
the Pu§fjmarga, that Puru$ottama had direct contact with 
,Appayya-Dlk§ita. It is said that Puru§ottama had 3astrartha 
with Appayya-Dlksita, when he was only seven years old. 
Dlksita was a prolific writer and wrote about handred 
works. His father was Rangaraja and his grand-father, 

( according to some his great grand-father ) was 
’Vek§ahsthalacarya. His date has however been a baffling 
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Shri H. O. Shastri in his gujarati biography of Puru- 
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not appear to be conclusive but it shows how big the 
family of Gosvamis was at that time. 

Coming to the scholars who did not belong to the 
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12. Krtavsn etam Prahastatikam VitjhalaTdyapramodayct. 

Prh. Vivfti. p. 246. 
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iKamalakara Bha^ta, Mitramigra and Vaidyanatha Payagu^de 
alias Balam Bha^a flourished at about the same time. 
Similarly Dinakara Bhatja and his son Gaga Bha^a were 
.also famous contemporaries of Furu§ottama. Both of them 
were proteges of Chatrapati Shivaji and it is said that 
‘Gaga-Bha^a was actually called upon to officiate at the 
•coronation of Shivaji in 1674 A. D. Bha$toji Diksita, 
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‘Gadadhara Bha^a, Gopinatha Mavmi, Annam Bhat^a, 
Xaugaksi BhSskara, and many other writers on Nyaya and 
great scholars like Pa^ditaraja Jagannatha also lived in 
■these centuries. In fact many of them were all-round 
scholars and contributed to almost all the branches of 
knowledge. Thus the age in which Puru§ottama lived was 
4in age of activity, though one may perhaps feel that many 
•of the works written at that time were more of the nature 
of commentaries and compilations, rather than original 
independent works. New theories were propounded only 
through the medium of commentaries and explanations. 
It was thus not the creative but the interpretative period 
in the history of Indian thought. 

ft has been maintained - according to the tradition of 
the Pusjimarga, that Puru$ottama had direct contact with 
-Appayya-Dlk§ita. It is said that Puru§ottama had Siastrartha 
with Appayya-Diksita, when he was only seven years old. 
Dik§ita was a prolific writer and wrote about handred 
works. His father was Rangaraja and his grand-father, 

(, according to some his great grand-father ) was 
'’VeksahsthalScarya. His date has however been a baffling 
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question. The generally accepted dates of his life are from 
1554 A. 1 D. to 1626 A. D. Shri. Mahalinga Shastri who 
is a descendant of Appayya himself, gives his dates as- 
1520 A. D. to 1593 A. D. MM. Dr. P. V. Kane has ably 
discusscdthe question in his History of Sanskrit Poetics . 13 
Shti. H. O. Shastri in his Hindi biography of Purusottama 14 
has tried to show that Appayya was a conrerrporary of 
Purusottama. He says that in 1657 A. D. there was a 
meeting of scholars in Kashi in the Muktimagtfapa and 
the decision was arrived at there to t the effect that the 
Pancadravi^la Brahmins could sit in the same ’line with tke- 
Dc*var§i Brahmins of Maharashtra at dinner. The decision 
was signed by scholars like Khaptfadeva MHra, and others*, 
who were present in that meeting. One of the signatories 
was Appayya Dik$ita. The Nirnaya-patra has been published 
in the * Citale Shatta Prakarana * of Pimputkar. Thus 
Appayya Diksita was present in Kashi in 1657 A. D. 
Shri. H. O. Shastri further argues that Appayya is said to 
have met Jagannitha in Kashi. Jagannatha who was a 
protege of Shah Jahan, must have come to Kashi in or 
after 1658 A D. when Aurengzeb put his father into prison. 
The point is really a complicated one. Even -if we rely 
on all that H. O Shastri has said, can we agree that 
there was a meeting of Puru§ottama with Appayya 
Diksita ? Purusottama '>was born in 1658 A. D. 
’vPe should also bear in mind that i according to H. O. 
Shastri he was born in 1668 A. D.’Vrajaraya came to 
Surat in V. S. 1727. i. e. 1671 A. D. iThe -meeting could 
have been possible only after that. Thus 1 we shall have to 


13. Safntjadarpana. Intro, pp. 307-309. 

14. Avataravadavah. Hindi Intro, pp. 12-13. 
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assume that Dik$ita came to Surat after 1671 A. D. Again 
according to the tradition, Puru§ottama 'was only seven 
when he discussed with Appayya and defeated him Hence 
it must be in 1675 A. D. as the traditional-account should 
tally with the generally accepted year of Puru§ottama’s 
birth i e. V. S. 1724. It can not tally with ,l the correct 
year i. e. V S. 1714, because in that ease Purusottama 
himself could 'not have been in Surat at the age of seven. 
This is too much to assume. The whole tradition of the 
3§strartha between Purusottama and Appayya Dlksita seems 
to have arisen on the strangth of Purusottama’s composi¬ 
tion of the Prahastavdda, which wa» a *slap’ to the £>arcas 
and which was intended to be a rejoinder to the &ivatattva~ 
viveka of Appayya Dik§ita. I am inclined to believe that 
the traditional record of J>5strattha between Purusottama 
and Dlk$ita does not appear to have an element of histo¬ 
rical truth. 

Another scholar with whom Purujottama is said to 
have direct contact according to the tradition, was Bha¬ 
skararaya. Shri. H. O. Shastri says that some works of 
Bhaskararaya are preserved in the Babu Dixit Jede Collec¬ 
tion of Bcnaras. The said collection also contains some 
letters written by Bhaskararaya. In these letters Bhaskara 
has passed caustic remarks against Puru§ottama. H O. 
Shastri says that, it appears from this that Bhaskara, who- 
was defeated in the Sastratha by Purusottama, might havc- 
referred to him with vengeance. 16 


15. Avataravadavali. Hindi. Intro, p 9. 
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I could gether some information about Bhaskararaya 
and his teacher Sivadatta gukla from various sources 16 

Sivadatta S>ukla belonged to Surat His father was 
Mahadeva and his mother was Ganga. At the age of 
sixteen, he finished his study of the Vedic lore and 
mastered Sanskrit and Persian He began teaching students 
even at that young age. Once while Sivadatta was 
teaching his students, a Yogin belonging to the Tripura 
Sampradaya of the Natha Pantha came to his place On 
seeing him Sivadatta could understand that the guest was 
a Siddha Yogin He served him as his Guru for a fairly 
long time When the Guru was pleased, he bestowed 
upon him the Purnablu?eka and Mahasamrajya Diksa, 
which is considered to be the highest honour in the 
Natha Pantha After attaining to this status, 3ivadatta was 
named Svami PrakaSanandanatha He soon became well- 
known in the whole of India and was honoured by all 
His preceptor then went away, when he found that his 
work was finished So many miracles are recorded around 
the name of Vedbhai, as Jhvadatta was popularly known 


16 Sources (i) Bnvani no Vad alias Bahucarakhyati Ed M T 
Jarmanvala 

( It ) PiiTvanumansa Ganganath Jha with a critical 
bibliography by Dr Umesh Mishra 

( hi ) Lahtasahasranama with Saubhagyabhaskara Ed 
V L S Panshlkara 

( Iv ) Sari/ajanikan-M T B College, and Sarvajanik 
Law College Megazine October, 1941 pp 
104-107. 
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His meeting with Bhaskararaya is also said to have- 
contained some miracle. When he met him and became 
his disciple, Sivadatta Sukla taught him for some time and 
gave him the Pnrrtabhiseka-Mahasamrajya-pada naming 
him Bhasuranandanatha. 

BhSskararaya was the second son of Gambhiraraya 
and Kopambika. He was bom in Bhaganagari ( Sangli ?) 
and went to Kashi with his' father. He studied the'IB 
lores under Nrsimhadhvarin and Tarkasastra under 
GaiigSdhara Vajapeyin. His first wife was AnandidevI and 
his second wife was named Parvatidevi,' who was a 
daughter of the brother of the Acarya of Madhva’s 
school. He was a very great scholar and defeated the 
Acatyas of all the schools. He wrote so many works, like 
Saubhagyabhaskara, 'Setubandha, Vadakautuhala, Vari- 
vasySrahasya, etc. Some miracles arc recorded even for 
Bhaskararaya. 

V. L. Panshikar in his Sanskrit introduction to 
Lalilasaliasranama says that Bhaskara was a contemporary 
of Narayapa BhaJJa, grand-father of Kamalakara Bhatja. 
Kamalakara finished his Nirpayasindhu in V. S. 1968. Hence 
Bhaskara must have lived some about fifty years before it. 
Panshikar has however relied upon the tradition about the 
Vivada between Narayana BhaJJa and Bhaskararaya. 17 

Dr. Umesh Mishra in his Critical Bibliography, suffixed 
to 'Purvamimansa in its sources’ by Dr. Ganganath Jha 
says that BhSskararaya lived in the first quarter of the 
18th century. His commentary Setubandha on the 


17. LaUtrisahasranrma with Saubhagyabhaskara. Sanskrit Intro. 
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Nitya$odadikarnava Tantra was written in V. S. 1789, 
^corresponding to 1732 A. D. His Saubhagyabhaskara 
was written in V. S. 1785, corresponding to 1728 A.D. 18 
Now BhSskara refers to £>lvadattst Sukla in his Saubhagya- 
bhaskara in the first verse thus : 

Yoi < ca Sri S* ivadatta kuklacarartaih Purnabhisikto’ 
bhavaU 19 

Hence he must have come to Surat before V. S. 1785. 
Purusottama came to Surat after V. S. 1727 and lived 
there for almost the whole of his life, except occasional 
travels. Hence the possibility of a direct contact between 
Purusottama and Bhaskara and even Sivadatta 3ukla cannot 
be ruled out. 

We have seen above what Shri. H. O. Shastfi has to say 
regarding the Sastrartha between Purusottama and Bhaskara. 

The followers of Bhaskararaya say that Bhaskara defeated 
the AcSrya belonging to the Vallabha Sampradaya. In the 
Bhaskara~Vi!(isa Kavya of Jagannatha, printed in the 
beginning of»the Lalitasahasranama referred to above, 
there are two verses which are important for our purpose. 
They are : 

( 1 ) S' ivadatta - S' uklacarandsaditapuniabJiisekasatm a- 
j'yah, Gurjaradese vidadhe jarjaradhairyam sa 
Vallabhdcaryam V. 30. 


18. Cf Purvamunansa : Critical Bibliography p. 65. Also see : 
Modacchayamitayam saradi s aradttav as'vine fCalayukte, Stilde 
saumye nat/amyam atanuta LaUidnamasahasrabhasyam. Saubhagya- 

.bhaskara. concluding V. 1. P. 240. 

19. Saubhagyabhaskara. IntrOv V. 1. p. 1. 
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( 2 ) Lddmatrentaya mlacalapurrayS capettkaya, Vtma- 
tadrtam>prahastam vyatamfla ydmstam dbjambha 
Iiastah. V, 43 

V. 30 shorys that Bhasjtara defeated the Acarya of the 
Vallabha Sampradaya, while_V. 43 shows that the Prahasta 
■was tendered futile by Bhaskara It is yety likely that the 
-second line of V 30 refers^to Puru^ottama^or Vrjyaraya, 
■and f Prahasta in V 43 refers t^Prahastavada of 
Purusottama. It_is likely that the ufoyds, 'Nilacajapunaya 
■capettkaya ’-may he refecting to ,hip work, bearing the 
name NilacalacapetikS , winch might, ,have been ,wntten 
in reply to Prahastavada of Purusottama Together with 
the references to Purusottama seen hy H. O Shastn in the 
letters written by Bhaskara,.both these verses show that 
Bhaskara and Purusottama must have^ome in direct 
contact with each other and their ✓contact was very 
-probably not a very cordial one. Jts regards the result of 
the Sastrartha, one should not be surprised to find that 
■the followers of both the scholars have claimed victory 
for their side 

Disciples of Purusottama : 

As a Vaispava Xcarya, Purusottama naturally must 
have had a large follow mg in Surat Some of his pupils 
were wellknown scholars Unfortunately we do not know 
much about all of them. One such pupil was Bhaj}a 
Tulajarama, who as his name indicates was a Gujarati 
Tulajarama was a great Pandit himself His Utsatamrpaya, 
also known as Vratotsavamrnaya is written in Vraj ]t i s " 
a summary of Utsa\apratana of Purusottama TulsjSruma 
compiled this work at the instance of GovindarSya He refers 
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in this work to Puru§ottama as his Guru 90 and gives 
a quotation, which is found in the Utsampratana 21 It 
should be noted that Utsavamrnaya as well as Utsaxapra 
tana (this is also named Utsa\anirnaya) has been 
mentioned by Dr P V Kane in the list of works on 
Dharmaiastra 88 The Sodatagopikasamkhya-tdtparyamr- 
naya of Tulajarama has been printed as an appendix by 
Telivala and Sankaha in the Subodhim DaSamapunardha 
tdmasaphalaprakarana, with the Lekha of grlvallabha 
The work is incomplete, since the first two folios 6f the 
manusenpt were lost In the Colophon, TulajSrama calls 
himself ‘ Sri Pur$ottamajicaranante\dsm * The work tries 
to show some significance of the number 16 of the 
Gopikas, engaged in the Rasa Another work Viruddhadh - 
arma&rayatvavivecana has been found m the manuscript 
form in the Library of Pandit Gattulaljt in Bombay The 
manuscript bears No 168 and has 6 folios In the beginning 
the author refers to Puru§ottatra as his Guru, * Saputran 
Srimadacaryan gurun Sripuru$ottamdn 1 At the end he 
calls himself, Srigosvdmi Purusottamantevasin * The 
manuscript was copied in 3aka 1784 The said library also 
contains another manuscript of 12 folios The work is 
Navaratnasamakhva of Tulajarama The manuscript bears 
No 59 Another manuscript. No 68, dated £>aka 1792, 
contains the work Sarvatmabhavanirupana Though the 
colophon does not mention the name of the author, in the 
body of the text we have ore sentence ‘ *Evam samadhanam 

20 U P p 16 

21 U P p 112 

22 History of Dharmasastra Vol I p 522 



PurusottamcCs Life 


57 


‘ Na matam devadevasya iti Siddhantarahasyatikayant 
asmadgurucararia - tfrimat - Purusottamagosvamibhireva 
hr tarn'. It is very likely that the author is Bhat{a Tulajarama. 

Shri H O. Shastri says that Venidatta Vyasa Tarka- 
pancanana Bha{tacarya was cne scholarly pupil of 
Purusottama. This Venidatta was a descendant of Mahidhara, 
the famous commentator of the S'uk/a Yajurveda. He 
n adc a thorough study of the Madhyandina branch of the 
tfukia Yajurveda, and became a great Pandit tn sacerdotal 
•ttork. He worked as an Adhvaryu in many soma-sacrifices. 
Fe stayed at Ghasitola in Kashi. He studied grammar, 
vedanta, and mlmansa from the Paficadravida Brahmins. 
He was a great scholar of the navya-nyaya, which he 
learned from the logicians of Bengal. He went to Bengal 
himself and got the title Tarkapancanana Bhatfacarya. He 
wrote many Vadagranthas and Krodapatras , mostly after 
the style of the navya-nyaya. He was at first a devotee of 
Radhakrsija, but after his contact with Puru§ottama, he was 
converted to the Pusjimarga. It is also said that Venldatta 
accompanied Puru§ottama m his tours. He stayed in Kashi 
for a long time and wrote many letters to Purusottama. Some 
of them have been preserved in the Sarasvati Bhavan, Benaras. 
In these letters Venidatta used to address Purusottama 
thus : ‘ Sfrijnandvatdrdridm GaruvaraSri Purusottamagos- 
vaminam Venidattasya kotisah pranaiayah. * When 
Veflldatta’s daughter married, Purusottama sene one person 
with a letter to the Vai§navas of Kashi, stating that 
Venidatta was a great scholar of the Sampradaya and 
therefore he should be helped by them. It appears from 
this that the relation between Purusottama and Venidatta 
was very cordial. 
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Ending years : 

We do not know when Purusottama died We have 
noted above that Purusottama had two sons, but both of 
them died during his life-time Purusottama therefore gave 
his Seva together with all his wealth to another 
Purusottama, son of Muralidhara who was his nearest 
heir This Purusottama was the great grandson of 
Vrajalankara, the fifth son of Balakr§na, the third son of 
Vit^haleSa The document executed in this connection is 
printed in Venunada Vol I No 3 According to this 
document, Purusottama, in full health and of his own 
free will gave to another Purusottama, son of Muralidl ara, 
all his property, being the idol of Balakrsna, that of 
Vrajegvara and another, also the Paduka and all the 
ornaments and utensils connected with the care and 
worship of these idols, with a house and other property 
situated at Surat The document bears the date Thursday, 
tenth of the bright half of the second Asadha, V. S 1781, 
corresponding to 1725 A D 

Some scholars are of the opinion that Purusottama 
did not live long after that The document however cannot 
be taken as an evidence for drawing any conclusion 
that Purusottama died in or immediately after V S 1781 
He might have lived long even after that Some Scholars 
of the sampradaya think that Purusottama lived for 45 
^ ears only. The said document is a proof against the 
said Mew, because in that case he would not have 
lned even upto V S 1781 Telivala says that in the 
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chapter of Tattvadipambandha. On the manuscript is 
written : ‘ Purusottamanam \ Again the manuscript has 
marginal notes, containing explanations written in very 
small handwriting This was the practice followed by 
Puruisottama The manuscript thus belonged to Purusottama, 
who was therefore alive in V S. 1810. 

The tremendous work that Pursottama has done, 
would also require a long life. We may say that 
Puru§ottama died not earlier than V. S 1810 corresponding 
to 1754 A D. Thus he lived a fairly long life of about 
96 years We cannot however be definite about this. It is 
really unfortunate that we do not know much more about 
the life of such a great scholar and author. 



CHAPTER III 

PURUSOTTAMA’S WORKS 
Introductory : 

Vallabha and his followers have enriched the Vedanttc 
literature with a large number of works It would be no 
exaggeration to state that Puru$ottama tops the list of the 
authors in the Satnpradaya He wrote on almost all the 
topics connected with the Sluddhadvaita school Over and 
above a series of independent works, he has written exten¬ 
sive commentaries on almost all important works of 
Vallabha and VlJthaleSa. The fame of this prolific writer 
so reached the scholars of the school, that the commentary 
of Purusottama came to be regarded as a standard to judge 
the authenticity of a particular work. Thus the authorship 
of a work which has not been commented upon by 
Purujottama is considered with some doubt Shree H O 
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Shastri records a case of this type 1 2 * One work Bhagavat - 
Pithlka has not been commented upon by Purusottama, 
nor is it referred to by him m any of his works Hence 
some scholars in the Sampradaya doubt whether Vallabha 
himself wrote Bhagavat-Pithika 

Works of Puru§ottama arc listed by Shree H O 
Shastri and Shn M T. Tehvala 8 Both the lists are much 
the same, though they do not agree fully Thus for 
instance, Telivala’s list includes Khalalapanavidhvamsavada 
and Manduk) opani$addipika t which are not listed by H O 
Shastri Again Dipikas on Kanalya , Brahma and 
Nrsimhatdpuu are called Arthasamgrahas by Telivala 

To study the works of Purusottama, we may divide 
them into two broad divisions-independent works and 
commentaries Even here the division cannot be followed 
fastidiously, because a work which, strictly speaking, can 
be called a commentary may have close connection with 
an independent work or vice versa Thus for example, 
Purusottama’s own commentary on his Prahasta\ada is 
considered together with the Vada Similarly the Soda&a - 
prakaranagranthasangati which is an independent work 
■witt ttt tteatt -wttVi "vVitte tsaarfliftng VP'nrosGftWffTaS glosses 
on the sixteen tracts Some of the works are, again, not 
found by me I have simply referred to them m my 
account of the works connected with them For the sake 
of describing them it will be convenient to deal with 

1 Cf Aiatarai.addi.aU Hindi Intro pp 5-6 

2 Telivala’s article on Puru-jottama’s life in Pii|$i&ftaktijudh2 

Vo I V No 3 and AvataraiddiUah Hindi Intro 
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them in four sections dealing with the Avatamvadavah, 
Purugottama's other independent works, his commentaries 
on the works of Vallabha and Vit|hale^a and those on 
other works. A list of the works that have been described 
in the following pages is as follows .— 

A\ataravada\ah 

( 1 ) Prahasta\3da. 

( 2 ) Commentary on Prahastaxadci. 

( 3 ) Panditakarabhwdipalavada 
( 4 ) Bhedabheda-sx ai upamrpava. 

( 5 ) Pratikrtipujanavada 
( 6 ) Sj-stibhedavada. 

( 7 ) Khyativada. 

{ 8 ) Andhakaravada. 

( 9 ) Brahmancitvadidevatavada. 

(10) Jivcipratibimbatvakhandcmavada. 

( 11 ) Axirbliaxatirobhavaxadci . 

(12) Pratibimbaxadci 
( 13 ) Bhaktytitakarsaiada. 

(14) Khalalapanavidhxamsaxada. 

(15) Namavada. 

(16) Murtipujanavada . 

(17) Urdhvapupdradharapavada. 

(18) Sankhacakradharanavada. 

(19) Ttdasimaladharanavada. 

(20 ) Upadeiax i$aya&ankamrasci\ada 
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( 21 ) Bhdgavatasvarupavisayaka^ankdnirdsavdda. 

( 22 ) Svavrttivada. 

(23) Jtvavyapakatvakhandafiavdda. 

(24) Abhavavada. 

( 25 ) Vmtrasevavada. 

(26) Atmavada. 

(27) jBhaktirasatvavada. 

Other independent works : 

(28) Prasthdnaratnakara. 

(29) Samarpananirnaya. 

( 30) Mukticintdmani. 

(31) Drcivyaiuddhi. 

(32) Utsavapratana. 

(33) Utsavabha vdnttkrama. 

Commentaries on the works of Vallabha and 
Vit{halc£a : 

( 34 ) Anubhasyaprakata . 

(35) Nyayamala. 

(36) Suvarnasutra. 

( 37) Avaranabhanga-Yojana. 

( 38 ) Sodataprakaranagrandiasangati. 

( 39 ) Commentary on Yamunastaka. 

( 40 ) Commentary on Balabodha. 

(41) Commentary on Siddhanlamuktavalt. 

(42) Commentary on Pn?tipravahamarydda. 

(43) Commentary cn Siddhantarahasya. 
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( 44 ) Commentary on Navaratna 

(45) Commentary on Antahkaranaprabodha 

(46) Commentary on Bhaktnardhim 

(47) Commentary on Jalabheda 

(48 ) Commentary on Pancapcidya 
(49) Commentary on Sannydsammayci 
( 50) Commentary on Nirodhalaksanci 
( 51) Commentary on Sevaphala 

(53) f —Commentaries on the Bhaktihamsa. 

( 54) Bhdvarthadhikarcnabhasyaprakaia 

(55) Punwmmansdkarikavnnruna 

(56) Subodhimprakdia 

(58) } “ Mlnor Commentaries on the Bhaga\ata 

(59 ) Gayatryadyarthaprakaiakankarnarana 

(60) Ny asudehavi\arana 

(61) Patravalambanatika 

(62) Vallabhastakcivixarana 
Commentaries on other works 

(63 ) Mandukyopamsaddipika 
(64) Nrsimhottarciteipinyupanisaddipika 
( 65) Kaivalyopamsadarthasamgraha 

(66) Brahmopani$adarthasamgraha 

(67) Introduction to Amrtatarangini 

We shall now attempt a short description of 
these works 
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Avataravadavali : 

Puru^ottama’s Avatara\adavah is not one work, but it 
is a collection of many Vada-Granthas Puru§ottama is 
said to have written fifty two Vadagranthas y according 
to the tradition There is also another view that he has 
composed twentyfour Vadas. The number twenty four 
seems to have some connection with the number of 
twentyfour incarnations of Vispu and therefore the title 
given to this collection is A\atdra\ada\ah 3 All the 
Vadagrantbas have not been printed and some of them, 
which are mentioned by Shn M. T. Tehvala and Shri 
H O Shastn in the list of Purusottama*s works, are not 
found Again, while the colophons of some of the 
Vadas bear their respective numbers many of them do 
not bear the numbers and so it is not possible to be 
exact in that matter The numbers that are found in the 
colophons of some individual Vadas will be given while 
dealing with them It is, however, impossible to treat 
them all in a definite order because while v,e know the 
numbers of some Vadas , we cannot fill in a large number of 
gaps that still remain 

In the beginning of the A\atara\adavali, Purusotta- 
ma says that he has composed the string of Vadas after 
carefully going through the Upam$ads } the Sfrutis, the 
Sttlftts , the Bhdsyas and the Sutras together with the 
various Prasthanas He further says that the Vadas which 
are subtly incorporated in the works like the Tattxa- 
dxpa-mbandha, the Anublwsya etc. are revealed by him 
by means of reasoned out sentences, after suggesting them 

3 C f Pttn^oiiamasya krtav Avalaravndaialynm etc 
Prh p 246 
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in verses 4 Purusottoma thus explains the method which 
has been followed in these treatises 5 A Vadagrantha is a 
short treatise which discusses a particular topic fully 
Purusottama begins his treatise with an introductory 
verse, the contents of which are challenged be the oppo 
nent and then the discussion starts All these topics, he 
says, are discussed on the basis of the suggestions that 
are found in the major works like the Anubha$ya and 
Tattvadipambandha Many of these discussions are found 
in Purusottama’s commentaries on those works 

(1, 2). Praliastaiadci and its commentary — 

The first Vada is called Prahasta It is one of the 
well-known works of Purusottama The word ‘Prahasta’ 
means a ‘slao’ The rather curious title of the work owes 
its origin to the circumstances in which it w*s composed, 
and the aim it desired to achieve Appayya Dihsita, who 
was a staunch follower of gaivism, wrote a metrical work 
Si\ci-tatt\a~u\eka in 64 verses In this work he maintained 
that £>iva is the Highest Lord, greater e\en than Vispu, 
and Brahma This short work roused a great deal of 
controversy in those days of sectarian enthusiasm and the 
followers of Vaisnavism could not tolerate it Purusoitama 
reacted against it sharply and, in his youthful zest, wrote 
out this ‘slap’ 


4 Savivik^yopani^acchrutismrtiganam bhatfam srtratiyapi 
Prosthsnair vivirfhair yutcmy atha maya vi davali tanyate 

Prh V 3 p 2 

5 Ye tattvadrPflbhajjdpraWwtiju sau1i$mye>a susthita vadnh, 
Fadye t«n avaurya prakat>Uurvc' tra yuhimadvakyaih 

Prh V. 4 p 3 
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The Prdhasta is divided into three Sub-vadas. The 
first is Vedantatatparyamrupana, the second is Bhranta- 
icmamrakarana, and the last is Mularupamrdhara The 
introductory werse of the Prahasia contains starting points 
for all the three discussions. 

The first part discusses and proves that all the 
Vedantic texts teach of Brahman Brahman is possessed of 
supramundane qualities; the negative descriptions in the 
sacred texts refer to the worldly attributes, which Brahman 
is devoid of Here the author attacks the Up5dhivada and 
the Ai5)av5da and explains the Avikj-tapannamavada as 
the correct theory The second chapter is the most 
important part of the work, because here the author 
Strongly repudiates almost all the statements of Diksita. He 
refers to all the authorities, referred to by Diksita and 
many more. He thoroughy discusses all these texts and 
j-roves that according to him all of them extol Visiju 
rather than Siva, who is the chief Vibhuti of Vispu 8 In 
the third part Puru§ottama says that Kr§na is the Highest 
Reality Purus ttama proves this on the basis of the 
Tapamyas , Bhagcnatapurana, Brahma\ai\artapurdna and 
the Chandogya Upamsad He also refutes the charge that 
Krsna-Svarupa is illusory. At the end, again, after the custom¬ 
ary salutations, he says that there are rogues, who call them¬ 
selves Vaidikas and who harass the good. This slap is 
hurled at them so that they may lose their strength. 7 


6 Parabrahma tas tad eva mukhyam svampam, itarau tu taratam* 
ahhavapannam vibhutitupa u, tiqu S'wo mukhyavibhutiTupa ity 
eva sukala-'astriyanis'cayah-Prh. p. 233. 

7. Pch. V 3. p. 246. 
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That Purusottama gave importance to this work can 
be seen from the fact that he has himself written a 
commentary upon it. He says that he is commenting upon 
the Vada for the understanding of those who do not 
possess mature intelligence 8 The last verse of the 
commentary, however, informs us that Puru§ottama wrote 
this commentary for Vi^halaraya. 0 The pertinent point 
here is whether Purusottama thought of writing similar 
commentaries upon all the Vadas The first verse of the 
commentary shows that he thought of commenting on all 
the Vadas 10 The verses at the end of all the three parts 
confirm this view 11 The question here is about the exact 
meaning of the term **mjakrtau or u svakftau ” Does 
it mean Avataravadavah or Prahastavada 9 I think, it 
means the former, because while the Prahasta really begins 
with the verse Sruti&irasi yasya mahima etc/ the commen¬ 
tary begins with the introductory portion which consists of 
four verses Not only so, but, for the above-mentioned 
verse, Purusottama says that -Xdyam vadam avatarayati 


8 Balabodhavidhaye’dhund rvaya VadavaravivrtiT vitanyate 

Prh-vivrtj p 1. 

also 

Balavabodhanakrte’racayac ca ttkam Prh-i/iv>-ti p 246 

9 Kftotari etam prahastahikam Vitthalaraya pramodaya 

Prh-iWfti p 246 

10 Vadavdra-vivrtiT vi tanyate Prh-vwj-ti p 1. 

11 AdyamvadammjakrtauvydvrnotVuTUSottamah Prh-vivrti p 34 
Dvltiyam vydvrnod t adam svakrtau Purusottamah 

Prh-iwrti P 233 

Tftiyavadam svakrtau vyavfttot Piuu$ottamah 

Prh vivfti P 246 
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trinity adi 12 X think that Puru§ottama first thought of 
writing a commentary on all the Vadas, but finding it 
unnecessary, he commented upon the Prahasta only, 
which he thought important It was probably after he 
stopped writing commentaries, that the Vivrti was dedicated 
to VXjthalaraya This view is, however, open to objection. 
* Svakftau ' or * Nijakrtau* may be said to mean the 
Prahasta and the numbers adya, dvitlya and trtiya at the 
end of each part refer to the Vadas which form parts of 
the Prahasta This brings in the question of the structure 
of the Prahastaxada 

As we hat e seen above, the work contains three parts, 
and tens has been made clear in the commentary also 13 
Only one introductory verse is given in the text for 
starting all the three discussions In the Vixrti again, 
Purusottama says that the Vada is based upon the 
Tattvadipanibandha A careful perusal of all the three 
parts shows that except for their having only one \erse 
as the starting point, they arc independent of one another 
Some sort of connection can be established among them 
by pointing out that, while the first discusses Brahman as 
the subject of the Vedantic texts, the second is negative 
in approach, since it proves that Jjrva is not the highest 
God, whereas the third again discusses the original form 
of Brahman viz Kj-sna The Vada, thu*, not only rejects 
the contentions of Diksita, but reinforces the position of 


12 Prh-wvrti p 3 

13 AtitJt'anfaras trayo Va^ah Purvah Vedantatatparyantrupaiyah. 
rnpab SarvamTslatiad asya prathamyam Dvittyas tu bhranta^ai 
lanirakaratarripah TrUyas tu hhagaiatomTlaiupamriharahih 

Prh vlvfti p 3 



70 


Purusottamaji A Study 


the Vaisnavas The argument, however, is not so impressive, 
for m that v ay all the Vadas have some connection tv ltb 
one another I believe that ihe Piahasta is a composite 
rather than an integrated work and the three component 
parts are independently understandable The term ‘ Svkartau * 
or Nijakrtau’ should better refer to the A\atdra\ada\ah 
In fact, Purusottama himself is not clear on this point 

There is not much to be said about the commentary, 
as Such It explains the text, but mere th^n that it fills in 
the gaps by adding important discussions It does not repeat 
or unnecessarily elaborate th- statements made in the text 

( 3 ) Panditakarabhmdipalaxada 

It is a shorter work written with the same purpose 
In fact, it supplements the second part of the Prahasta 
This is made clear by Purusottama himself in his 
Prahasta-xnrti tv hen he says that whatever regarding the 
Purapas has not been stated here, is stated in the other 
Vada, the Bhmdtpala 14 Here he refers to the Bhagcivata 
Kurina, Kna, Garttda and Padma Pur anas He also explains 
how even the highest Lord is said to worship Siva He 
refers to the tfrutis and corroborates his statements tuth 
the Brahmasutras Purusottama himself explains the word 
Bhindipala , which, here meens a sling He says that the 
good should take the t Bhindipala t in their hands and easily 
hurl stone-balls for protecting the line of vedic fields 


14 No ham puranavt§aye yad i haprasangdi 

VadantaTe tad ttditam khalu Bhmdipale Prh vu rji p 2 3$ 
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which are crowded by bad twice-borns 15 Not only that, 
but he even asks the wise to challenge his arguments if they 
fin 1 any daaw-back in his reasoning 10 Both Piahasla and 
Bhindpaid are written by Putusottama ma challenging mood 
( 4 ) Bhedabheda-Suirupa-Nirnaya 

This is known as Bhedabheda\ada also It is a short 
work which discusses the theory of Tadatmya viz 
Bhedasahisnur abhedah-idcntity which tolerates diversity 
This is pure rromsm-Suduha Advaita Puru§ottama proi es 
it on the authority of the &rulis> while refuting the 
absolute monism of 3amkara The number of thts Vdda 
as given in the colophon is six 

( 5 ) Pmtikrtipujatmada 

Aho called Bhaga\atpratikftipujana\ada or Bhagavat - 
pratipujana it discusses how the worship of an idol is a 
source of uplnt for a Brahmavadin, while this is not the 
case with those who follow other systems Again, the 
worship of an idol does not presuppose the want of 
intellect m a worshipper, on the other hand it is better 
from the point of view of Karma and Jnana also He 
argues out at the end for his preference to the idol of 
Krsna The last verse lmforms us that the Vada depends 
upon the. eleventh, book, of the Blw.yx\ata and the 

15 DiirdvijasamajasauhilanigamaksetraliTaksatiayalam 
Adaya Bhiruhpalam santo gwlikah iwlchad ajota 

Bhmdtpala P 277 

^hindipala’ means a jevehn or an arrow that can be 
shot by hand or in a tube It also means a sling The 
word 'Qulikah in the verse has led me to understand 
the term as meaning a siirg 

16 Bhindipala last verse P 277 
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Sarvamrnava chapter of Tattvadipanibcindha We know 
from the colophon that the number of the Vada is fifteen 
( 6 ) Srstibheda\ada 

It is a small but very important work, from the point 
of view of the BuddhaJvaita It discusses the various views 
of causation Purusottama refutes the atomism of the 
VaiSesika and the Parjpamavada of the Anl£vara Samkhya 
He gives the refutation of the Samkhya as given by the 
Mayavadins and then refutes the adherents of Mayavada 
also Finally Purusottama explains the Brahmavada and 
proves it, on scriptural and other grounds The Vada, as 
said by our author, is based upon the Nibandha and other 
works Its number is five 
( 7 ) Khyativada 

Like the Srstibheda\ada t it deals with the theory of 
khyati Here the author discusses all the different theories 
of khyati, as advocated by the Buddhists, the MimSnsakas, 
the Mayavadins, the Samkhya and the followers of MadLva, 
Ramanuja and other teachers Purusottama refutes all these 
theories except that of Ramanuja, which also is not accepted 
in toto In the ^uddhadvaita, akhyati is accepted for those 
who have obtained knowledge and anyakhyati for those 
who have not The Vada is based upon Subodhmi and 
does not bear any number 
( 8 ) Andhakaravada 

This Vada is a short work proving that darkness is 
a substance Other theories are discussed and rejected The 
Vada is based upon Subodhun and bears number nine 
( 9 ) Brahmanat\adidevata \ada 

This Vada is an interesting work, which tries to 
prove that Brahminhood is some Dcvata A man is a 
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Brahmin or otherwise according as this deity is present or 
not. It is based upon Subodhini and is tenth in number. 

( 10 ) Jivapratibifnbatvakhandanavada : 

Also called Pratibimbatvakhapdanavada, it is a 
polemical wqrk directed against the Fratibimba-theory of 
the followers of 3amkara. Here all the six explanations of 
the theory are thoroughly refuted. It is proved at the end 
that the individual soul is a part of Brahman and yet 
Brahman is not partite. The number given to this Vada 
is twelve. 

(11) Avirbhavatirobhavavada : 

It explains how Avirbhava and TirobhSva are powers 
of Brahman. While so doing, Purusottama refutes the 
positions of other systems. This Vada bears no number 
and like the previous one, is not based upon any particular 
work of Vallabha. 

(12) Pratibimbavada: 

This is a short discussion on the real nature of an 
image according to the Suddhadvaita. Number eight is 
given to this Vada. It is based upon Tattvadipanibandha. 

(13) Bhaktyutkar§avada: 

As its name indicates, it is intended to show the 
superiority of devotion to other means of emancipation. 
It is based upon Subodhini and beats no number. 

( 14 ) Khalalapanavid/ivamsavada : 

This is a metrical work in 102 verses. Just as the 
Prahasta and Bhindipala are • written against the £>aiva 
system, this Vada is written against the J>akta$. > An 
important difference between the two cases is that while 



74 


Puruwttamaji A Study 


the Prahasta and Bhndipala are offensive m character, 
this work is defensive The S>aktas have contended that 
Vaisijavas are really speaking £aktas because the ornarren 
tation on the image of God leads to its being understood 
as that of Sakti The argument is further corroborated 
by the composition of a work Swamimstotra by 
Vit^haleSa and by the consecration of the image of 
Sarasvati during the Navaratri days Purubottama re f utes 
all these arguments The Vada can be divided into three 
parts as has been done by some The first part consists 
of 39 verses, in which the author emphasises the masculine 
character of God The second part begins with the fortieth 
verse and ends with the seventysixth It deals with the 
i S\Qtnimstolra A separate title has been given to it by 
some vi 2 Svaminyastakavisayaka&ankamrasavada The 
third part dealing with the Sarasvatlsthapana begins with 
the seventyseventh verse and is continued till the end To 
this also a title viz Saras\atistfiapanavi$ayaka$anka 
iurasa\ada, has been given The Vada bears no number, 
nor does it mention any work upon the basis of which it 
is composed 

(15) Ndmavada 

It is variously known as Jayairik r$noccaranavada 
or Natnaphaladtprakaravada The last is given by 
Purusottama himself in the colophon The doubt here 
expressed is whether the name of God, known or otherwise, 
will bear fruit The conclusion arrived at after discussion 
is that the mam fruit can be secured only by knowing 
the name of God The Vada is based upon Subodhuu , 
Vid\atunandana and Tatt\adipanibandha It bears no 
number 
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( 16) Murtipujanavada : 

This Vada is intended to establish that the image of 
Lord Krsnia should be worshipped by the Vaisnavas. This 
Vada is not numbered nor arc we informed about its basis. 
( 17 ) Ordhvapupdradharapavada : 

It deals with the Sampradayic practice of having a 
vertical mark on the forehead with Candana etc. The mark 
with the ashes is a gaivatte custom and so that should not 
be adhered to by the Vaidikas. The Vada bears no number. 

( 18 ) S' afihhacakradharanavada : 

It also deals with the Sampradayic practice of marking 
the figures of conch and the disc with day. The prohibi¬ 
tions against such marks found in other works do not 
hold water during the actual worship of God. The Vada 
is eighteenth-in number and is based upon the Nibandha. 

(19 ) Tulasimdlad/iaranavdda : 

Also named Maladharapavada, this Vada intends to 
prove that the followers of Vai§ijavism should invariably 
wear the string of Tulasl beads. The discussion more or 
less follows the same pattern as in the previous two 
Vadas. The Vada is seventeenth in number. It is written 
on the basis of various Nibandhas and the practice 
followed by the Vaisnavas. 

(20) Upadehaxisayaiankamrasaxada : 

Also called Bhaktimargiyopadeiavisayaiankanirasa , 
this is not a very short work. It deals with the topic of 
initiation in the J>uddhadvaita. Puru§ottama first states that 
the GayattI brings in only the Brahminhood which is a 
prerequisite of karma. Devotion to God is necessary for 
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an individual soul, and the SampradSyic initiation is a 
prerequisite of devotion. In the path of devotion, therefore, 
the Jjaranamantropade&i is required. After discussing this 
Purusottama says that there is no harm if both a husband 
and his wife have only one preceptor. The devotees are 
of various types, out of which a Suddhabhakta is the best. 
The Vada does not bear any number. 

(21) Bhagavatasvarupavi$ayaka&ankanirasavada: 

It bears number thirteen and deals with the Bhdgavata 
Pur ana, which is accepted in the Pustimfirga as one of 
the PrasthSnas. He says that the Bhagavata is a Maha pur ana 
and should be included in the list of eighteen Pur anas. 
He also quotes references from various works to prove 
that the Bhagavatapurana is very ancient. The work is 
based'on the Tattavdipanibandha. 

(22) Svavrttivada : 

' It has been published in the Pustibhaktisudha Vol. Ill 
No. 9. The work deals with the Vrtti or the maintenance 
of a teacher. It is a very short manual discussing the 
Vrtti" of a Guru, which should be in keeping with the 
usual practice of the sect, and the purity etc. of the pupil. 
The Vada appears to be based upon the Tattvadipanibandha. 

(23) Jivavyapakatvakhandanavada , (24) Abhavavada 
and (25) Vastrasevavdda could not be traced. Over and 
above These one (26) .JXKiwyPdb has been ascribed Jo him 
by Shti Telivala and Shri. H. O. Shastri. 

Jivavyapakatvakhandanavada has been referred to by 
Purugottaraa himself twice. 1 7. We - shall see in the next 

1 17. Warn Sarvam Maya Jivnnuvade samjafc prapaTlcitam ato natro- 
• * cyale. A. B. P. II. tii. 32. p. 735 and Ity Afjvatmavadab.. 
T. S. Ab. V. 53. p. 95. - • , , 
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chapter how many of the Vada-granthas contain the same 
arguments and even the same phrases found in other 
important works of the same author. And again, the 
sentence-* Tty Anvatmavadah ” in the Avarcinabhanga 
coming after the refutation of the Jiva-vyapakatva is very 
suggestive. We can safely say that the said Vada should 
therefore be considered, as dealing with the problems 
connected with the atomic measure of the soul, and must 
be containing the same arguments which are found at the 
places where the work is referred to 18 

Similar is the case with the Abba) civ add In the 
Prasthanaratnakara, a thorough discussion on the concepts 
of Pragabhava and other Abhavas is followed by a remark- 
<e Ity Abbdva\adah ,no The arguments that are found 
here, are also found in the Avarahabhapga on the 
Sarvcinirnaya chapter of the Tatt\adipambandha.~° It thus 
appears that the Abha\avada contained a refutation of 
various Abhavas as separate concepts 

Vastrasevavada could not be found, and the present 
writer was unable to find any reference to it in the works 
of Purusottama, he studied It may however, be conjectured 
that it may be dealing with the worship of the clothes of 
the Atarya. 


18 In the Manuscript-Library of Pandit Gattulalji in Bombay 
there is an incomplete Manuscript of Jiviinutv^vnda It has 
nine folios It ends abruptly It is dated S'alca 1796 The 
number of the manuscript Is 147. It begins with jumil 
nityas' citsvarupa)} etc. 

19 Pr p 123 

20 T. Sn A b 117 pp. 89-92 
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The word Xtmavada has been used by Puru§ottama 
while discussing the satkarja\ada 21 He argues that the 
invisible (Adrsja) should not be understood as regulating 
the rise of a particular effect from a particular cause, 
because ‘ Atmavade tasyapi dusyat\at* It is difficult to 
state whether Xtmavada, here should refer to a book or 
a theory It seems that the reference here, is to a work 
rather than a theory, because Purusottoma does not argue 
out against the Adrsja here One 'Atma\ada of Gopeivara 
has been printed m the Vadavah Purusottama seems to 
have written one Xtmavada y but urfortunately we ha\e 
not got it 

Ore (27) Bhaktirasotva\ada is printed in the Va !a\ali 
It is ascribed to PJtambara This short work is written 
with the intention to show that devotion is a Rasa, 
different from the nine Rases accepted by the rhetoncions 
The work is also published in the Pustibhaktisudha, where 
the editor Ganpatiram Kalidas Shastri says that this is in 
fact composed by Purusottama 22 If the style of the writer 
is taken to prove the authorship, the opinion of G K 
Shastri seems to be correct because the analysis that we 
find in the works of Purusottama, is found here also The 
way in which ‘Sneha’ is differentiated from desire, 
knowledge and all that, is found in the Su\arpasutra 23 


21 T S Ab V 82 r HI 

22 lyam krtir vastuta^ Sumat Purusottamagosvamicarat anam 
eva Fn P B S Vol III No 5 

23 Compare-Snehas ca necchavis e§ah etc Vadavah p 20 4 
with Snehas Catmano monaso va )Ogyo dharmavisesah na tv 
ichha etc S S p 7 
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The phraseological and ideological similarities may thus be 
adduced in support of Puru§ottama’s authorship. 

We have already referred to the absence of any 
authentic information regarding the number of the Vadas 
written by our author. It is quite possible that he might 
have composed more Vadas than those which are known 
to us. Any way, we knojv of twentysix Vadas. 

A short anatysis of the Vadas, that we have seen 
above, would reveal that out of the twentysix Vadas , 
we have referred to, four are not extant. Out of the 
remaining works, which are exunt, twelve are numbered. 
The highest number is eighteen given to afikhacakradha- 
ranavada. Puru§ottama himself informs us about the 
basis of thirteen Vadas. One of them Tulasimaladharana- 
vada is based on various works and the Sathpradayic 
practices, the Pratikrtipujanavada is based on Subodhini 
and Tattvadipanibandha. Out of the remaining, six are 
based upon Tattvadipanibandha, and five upon Subodhini. 

From the point of view of contents, these works can 
be classified as follows 

( i ) Works dealing with philosophical concepts : 

The first part of Prahastavada , 

Bhedabhedavada , 

Pratikrtipujanava da, 

Srstibhedavada , 

Andhakaravada, 

Khyativada. 

Pratibimbavada , 
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Xvirbha ratirobha \ avada , 

Bhakt) utkarsax a da, 

Bhak tirasatvm dda , an d 
Admavada 

( 11 ) vv’orks mainly polemical in character - 
The second part of Prahastaxada, 

Bhmdipala\ada> 

JixapraUbimbatxakhandanaxdda, 

Khaldlapanax id/n amsaxada, 
Jixaxyapakatxakhandanaxada , and 
Abha\avada 

(in) Works dealing with the S2mpradayic beliefs and 
practices — 

The Third part of Prahastaxada , 

BrahmanaU adidevata vada 
Namavada, 

Murttpujanaxa da, 

0 rdh vapun d radharanai ada, 

S 'ankhacaki adharanavdda, 

Tulasimaladharanavada, 

Upadeian$ayakankdmrdsavada, 

Sxaxrttivada, and, 

Vastrasevavada 

(iv) Work dealing with one particular book .— 
Bhagavatax isayaSank dnirasavada 
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Other independent works : 

( 28 ) Prasthdnaratndkara : 

This ts one of the most important works of our 
author. Unfortunately, it is not complete. The part of the 
work, that is extant, includes the first chapter called 
Pramanaprakarajja, and a part of the second chapter named 
Prameyaprakarapa. The second chapter is not complete 

A short analysis of the contents of the first chapter 
and a part of the second will show how the work is 
planned and how it is carried out by Purusottama. 

After paying homage to God Damodara (Danma 
baddhah ) Purusottama says that whatever is found 
scattered, explained or unexplained, in the authoritative 
works has been described here with reasonimg. 24 He says 
that Vyasa has first discussed the principles on the strength 
of Ssabdapramana and has then taught of the Prameya, 
Sadhana and Phala. Vallabhacarya has done the same 
thing in his Subodhini. This is quite proper, because the 
Meya depends upon the MSna. Hence in this work also 
Pramana is described in the beginning. After explaining 
that the word Pramajia means uncontradicted knowledge, 
as also the means for obtaining such knowledge, 
Puru§ottama begins the discussion on the theory 
of knowledge. This is followed by a full-fledged 
discussion on the Prama$as, Sabda, Pratyak?a, and 


2 4. Y at prameyem urdhn ' kare sthitam 
Nopapaditam ntopapaditam ; 

Vtpmlcfrnam iti tarmmmjajol- 

Qrhja jultibhir ihopavarnyate. Pr. V. 2. p. 1. 
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Anumana He discusses other pram anas and rejects 
them Finally he enters into a discussion whether the 
Pramanya of knowledge is directly understood or indirectly 
At the end he says that whatever is left undescribed and 
whatever is described but was lying scattered in the 
authoritative works regarding the Pram ana has been put 
together here by him 6 In the beginning of the Prameya 
prakarana Purusottama says that Brahman is the mam 
Prameya He explains the Srstipraknya and then gi\es the 
three divisions-Svarupahop, Karanakoti and Karjakop 
He thoroughly discusses the twentyeight principles which 
are included in the Karanakoti At the conclusion of this 
the extant part of the -work corres to an end 

From the foregoing short analysis of the extant 
portions of Prasthanaratnakara, we can understand quite 
dearly the plan of the work as thought out by our author 
He first refers to Vyasa, the author of the Brahmasutras 
and says that he has carried out his work according to a 
certain plan-Pramana, Prameya, Sadhana and Phala This 
is also the position in Vallabhacarya’s Subodhmi We may 
add here that in the Sanantrnayaprakarana of the 
Tatt\adipcimbandha als 5, Vallabha has followed the 
same plan Putusottama thus thought of writing four 
chapters dealing with Pramana, Prameya, Sadhana ard 
Phala He actually refers to the Sadhanciprakarana in the 
beginning 26 


25 Evam pram a lavisaye nupapaditam yat 
Y ad vi praktruxm upap iditam tikaresu 
Sangrhya tad gadttam atra may a tathunyot 
Prasangikam ca su)anavra]atosan a ya Pr p 15** 

26 Siddfiante prakaras tu Stidhanaprckara c iak$yate Pr p 2 
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That the second chapter is not finished can also be 
easily understood The chapter does not contain the 
colophon or any concluding verse Again, it does not 
discuss each and every problem connected with the 
Prameya, e g the Karyakoji, the Jivasvarupa, the distinction 
between the Jagat and the Samsara etc These points are 
really important and we can not believe that Purusottama 
has neglected them 

The pertinent point, which ramains to be seen is 
whether Purusottama finished the work and some of its 
portions were lost or that he left the work unfinished. 
When Purusottama has written so many works, it is 
difficult to imagine that he might have left unfinished so 
important a* work The work is really a treasure, a R atnakara 
and quite naturally Purusottama must have completed it 
Again, rrany references to it are found in Ins other works 
like Bha$yaprakdha and %\aranabhanga If these references 
are a clue to the earlier composition of Prasthanaratnakara 
ue should accept that it was finished by our author and 
it is our misfortune that we have not been able to obtain 
the complete text 
(29) Samarpanamrnay a 

In the manuscript Library of Pandit Gattulalji in 
Bombay, there is one work of Puru§ottama called Samar - 
pananirpaya or Atmannecfanapaddhati The manuscript 
bears number 150 and consists of 16 folios It is a small 
work which contains, as its name indicates, the discussion 
on the Samarpapa or surrender to God 

( 30 ) Mukticintamam ' 

In the same Library -we have one work Mukticui- 
t a main, also called Bhaga\atprasddamahatmya The 
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manuscript has 11 folios and is dated V S 1728 Number 
of the manuscupt is 176 and the name cf the scribe is 
Vagbhata The colophon runs Iti $ri Mukticintamana t 
$i ipunisottamade\enci sangrhya \iracitah It is not 
improbable that Sri Purusottamadeva is our author The 
work is just a compilation and Purusottama might hate 
written it at the young age of 14, which would have been 
his age in V S 1728 

(31) Dravyakuddhi 

DtavyaSuddht is an important contribution ofpuruso 
ttama to Dharmagastra The work, apart from collecting 
the rules of purification, as its n^me indicates, is written 
with an express purpose While the rules of purification 
have been laid down by the works on Dharmagastra, for 
the purpose of maintaining purity and sanctity of things 
and men, Puru§ottama felt it to be his duty to review 
them and bring them m line with the Sampradavic practices 
The devotion to God, thanks to the imagination of 
Vit^halcga, has been a fairly long procedure m the 
Pusturarga, involving the use of a lot of things and 
requiring a good deal of time It was thus necessary to 
preserve the purity of all the utensils used m the Hanseva 
Hence the rules of Suddhi had to be so adjusted and 
explained as to get sanction for the S§mpradayic traditions 
PuTtistAtama makes this qone deal m the first \eise 

Another important point is also to be noted 
Purusottama, as we have seen, flourished at the time when 


27 NatvU Srlvallabhncaryin hanseiopal&Tilid 
BafijKtkabkjant an dtavjas nddhir atm vfcarjate 

Dravjas tiddhi p 4 
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the Hindus became more and more conservative and so all 
the rules formulated and observed since centuries had to 
be reviewed in the context of the new situation that arose 
Puruyottama felt it to be his duty to put together and 
interpret tlie rules which appear in different works 38 
The work contains 29 sections as follows .— 

(l) Snanacamananimirtavicara, 

(ji) Vastradyantaritasparse buddhipurvakaspar^e 

ca sngnadivicara, 

(in) Sitosipodakasnanavican, 

fi\) Ratrau sn2navicara, 

(v) Ratrau Nadyadijalasnanavicara, 

(\i) Ratrau janmamrtitajahsu kaLmbhag3divicara, 

(vu) Caturthadicadau njasvalaSuddhiucara, 

(\uii Patimitadtnottatam puna rajodarSanavicata. 

(ix) Rajasvalaja a^ucyantaraspars’e rajasvalayoh 
paras paras parSe ca \icara 

(x) Rajas valasnanadivicara, 

(xi) Atah param etadvy^tinktasnanadiyoganimnta- 
vi*_ata, 

(xin Sparse dosabhavavic5ra, 

ixiu) Bhagavatscvayam daivapitryakarmasu snanad- 

ma iuddhasya ke va aiucihctavah katham 

\a tatah tfuddhir iti Mcaryale, 

(xn) Vastriidivisaye suddhivicara, 

28 Nibandhesti uuc^oktiipy adhunS buddhido'atah, 

Yejtim na bhefsate samyag tata e*a samulyamab, 

DravjPsti idhi p 4 
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(w) P5tradi4uddhmcara, 

(xvi) UccSi§fcaspf§jap5tra£uddlm icSra, 

(x\ 11) AmedhjaspntapStraSuddhn ic3ra, 
ill) Sai)3di£uddhrwe5ra, 

(mx> DhanjadifuddlmicSra 
(w) Sjddh3nna^uddhnic3ra f 
(x\D GhrtapSjasfi Un5m $uddhi\ ic3u, 

^xmi) Ghftap5cit5dln5m bhak$j abhak§yi\ ltOra, 

(xxm) UdakaSuddhmcara, 

(xx\) BhQ$uddluvic5ra, 

(xxvi) Gj-haiuddhivicSra, 

(xxvn) RathyS^uddlm ic3ra, 

(xxvjn) Prahlnja£uddlmac3ra, and 
(\\n) Arma$uddhi\ic3ra 

The vork i> full of quotations from standard 
treatises on the subject, like the Sm^tts, Nirna) astndhu, 
Dinakarodyota, Bhaga\adbhaskara etc Puru^ottama tries 
to make it as complete as possible, lea\ing out rothmg 
that is important 

(32) Utsci\aprat5na 

Festivals have played an important part in the Pu§p 
Sampradaya We have got many works of the scholars of; 
the SampradSya, discussing v hen and how certain important 
festivals are to be celebrated The Utsa\apratana enjoys a 
very high position in these works It begins in the form 
of a commentary on the Janmasiamimrpaya of Vitfhale&i, 
and after it is finished, Purusottama begins to discuss other 
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festivals independently 29 While so doing, he also includes 
a commentary on the Ramanaxarmmrnaya of Vit$hale£a 

Ap«rt from the description of tl e festivals, Pnruso 
ttama's purpose is to decide the exact time when these 
festivals are to be celebrated This is what he himself 
says in the first verse 30 He says the same thing at the 
end also 31 Thus the Utsavapiatana is more or less a 
Kalamrnayagrantha It should be noted in this connection 
that the title of the work, as given in the colophon, is 
Sam\atsarotsa\akdlamrnayapratdna The work contains a 
critical discussion on all the festivals referring to the views 
of many authoritative works like Kalamddha\a> Bhaga\ad 
bhaskara , Dinakarodyota, Nirnayasindhu and many 
Puranas and other wGrks The work sometimes makes an 
interesting reading, especially in the description of various 
festivals Thus for instance, while dealing with the 
Balipjjaudhi, Puru§ottama refers to the tug of war 
( Rajpal arsaga ) as described m the Aditya Purapa 32 

Sri C H Shastn of Surat has edited a collection of 
the available works on the subject by the writers in the 
Sampradaya The title given to it is Yd\atprapya-utsa\a 
mrpaya grantbasanntccayah In this we find another work 
of Purusottama named Vijayaturnaya, dealing with the 
festivals of Vijayada^ami J>astri Gangadharaji in his 


29 And param siantantrataya i irniyante U P P i07 

30 Snmad a^aryicaranan £raWn<n Srvvu/hales taran, Natvot- 
jaianam samayah sopapcittika ucyate 17 P P g0 

31 U P p 15o 

32 U P p 116 ^ 
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bv bis son Vitthak£a 37 Purusottama must have definitely 
noticed the distinction between the t*o portions. In the 
beginning of the fourth Adhyaya there are eighteen verses 
while there are only five in the beginning of the third, 
and there is no such metrical introduction to the first tv, o 
Adhyayas. The style of Vallabha is terse and laconic, 
almost epigrammatic while that of ViJjhaWa is more 
explanatory, and tends to be ornate with long compourds 
and descriptions full of imagination, sometimes uncalled 
for in such a work. Further, the former part of the 
Bhasya contains violent attacks on other theorists, especially 
Samkara; this is not the case with the portions written by 
VitthaleSa. Vallabha often relers to the older Upanisad <•, 
whereas ViJthaleSa refers more to the minor Upamscifc 
and the Puranas. The second interpretation of the SOtra 
I. 1 11. is from the pen of Vifthalega, as has been pointed 
out by Puru§ottama JB Purusottama’s commentary itself 
would, on a careful reading, show the case of dual 
authorship very clearly. Puru§ottama has to explain much 
more while commenting upon the portion written by 
Vallabha than upon that by Vitthalega 

We have noted above that on account of the laconic 
style of Vallabha, Anubhasyci stands in need of an 
explanation for its complete understanding. A host of 
commentaries, besides the Prakaia of Puru«ottama, hase 
been written with that purpose. Gindhara ( born in V. S 


37. Ita arabhja PTabku am iti pratibHati A B P HI. u 34 
P 967 

38 Sarnpratam tu P rabhucaia air akhaydabrahmeu adena etc 
A B P. I I. 11 P 169. 
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1819) has written Vnarana on the Apubhasya while a 
similar work of Murahdhara is called Vyakhya One 
A athuranatha who was a great mimansist has written one 
Prakaia The Pradipci of Iccharama Bha^a and the 
Yojana alias Gudharthadipika of Lalu Bha{{a are easier 
explanations helpful to a student Besides these there are 
other commeiitanes also like Vedantacandrika, probably 
of Vrajaraja, Vagiiaprasdda of Balakrsna, the Mar taka 
of Bhat(a VrajanStha etc 

Of all the commentaries on the Anubhasya , the best 
and the most important is that of Purusottama He 
introduces the Suit as, explains the Bha$ya fully and then 
notes the interpretations of other Bhasyaharas and views 
of other theorists on the particular topic at the end of 
the Sutra or the Adhikarana, as the case may be He 
discusses the views of others and refutes them, if so 
required Thus Samkara, Ramanuja, Madhva, 3aiva, etc 
are referred to a hundred times Udayana, Vacaspatimigra 
Jayatlrtha and many others are often mentioned 
Thus the commentary is more critical than explanatory 
Sometimes we feel that the Prakaia is very scholastic and 
difficult to be understood Gopeitara has written on it a 
fairly long sub-commentary called Raimi , in which he 
cvphtas tibe Praia la and adds many more discussions 
which, he thinks, are necessary. 

One very important question has been raised with 
regard to the larger version of the Anubhasya called the 
Srimadbhasva or the Brhadbhasya and the Bhaxaprkdii 
kSvrtti The problem requires a discussion here, in as 
much as it has some bearing on the A nnbhasyaprakdia 
of Puru§ottama 
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A case has beeq made out by $hri. Telivala 30 and 
Prof. M. G. Shastri to the effect that Vall^bha wrote two 
commentaries on the Br(fhmasutras\ the one known as 
the Araibhaqya which U extant and well-known, and the 
other which has been lost to us buf which was voluminous 
and consequently called Brhadbhasya or $rimadbhasy(f 
Prof. Jethalal G. Shah does not agree to this and refutes 
the arguments advanced by Shn. TeUvaJa and prof. M. G. 
Shastri. 40 The important arguments ancj counter-arguments 
ate as follows : 

The title of the BhSsya-Aptibhasya- itself, shows that 
this commentary is smaller than the other, which may be 
named f.Brhadbhasya or Srimadbhasya. Prof. Shah says 
that the term Anu stands for the atomic measure of the 
individual soul as against the Vibhutya of the sapie as 
propounded by Ekmkara. It should be remembered that 
Vallabha considers Samkara as hjs chief adversary. It is 
necessary for us to understand exaetjy what Shri. Telivala 
has to say in this connection. In the editorial note at the 
end of the Apubhdsya ( with Praka&a and Rahmi) III in 
he says, ** It seems Vlt{hajp£vara gof Vallabhacarya’s 
Bhasya on the Brahniasutras upto III. li. 33. It seepns 
this was was only: portion in his possession whep he 

composed the Vrdvanmandafift It was at a late stage. 

that he undertook to complete the Bhasya fragment of his 
father on the Brahniasutras . In order to distinguish ( thts 
Bhasya from that of hjs father, Jie seems to have named 
it Aniib/ipsyai Jn S\lbodhini , Val]abhacarya does not refer 


39. A, B. with p. an4 Pt HI, i. Intro, p. 5, 6. 

40. Prof; J, G» 8h a h» A tijbhrijjaj Qtyaiati Tranalation 

Vol. I. intro, p 9ff. 
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to his commentary on Brahmasutras as Anubhasya , but 
only as Bjiasya without the word Ariu. ” The argument 
thus based on the word Anu, does not appear 
to be plausible, because if we believe that Vit{hale£a 
has given the name Anubhasya , naturally it does pot mean 
that the portion written by Vallabha himself also represents 
a smaller verson of the original text. The explanation of 
the term Aqu, as given by Prof. J. G. Shah may not 
appear to be satisfactory, because it is unbelievable that 
Vallabha, even if he wanted to distinguish hjs system from 
that of f>amkara, would have hit upon not so very 
important a point. 

Vallabha in his Prakaha on the Sastrartha Prakarana 
of Tattvadipanibandha says: “ Cakdrdn Mimansadvayabh- 
asyam .” 41 This, says Telivala, would rather suggest an 
accomplished fact. Similarly in the Subodhini on Bhagava- 
tapurapa II. i. 5 he refers to the Purvamlmansabhasya 
also, as an accomplished fact.* 2 Telivala further points 
out that in the Subodhini on the Veda~stuti , Vallabha 
says: f ‘ BJ\dsye i'istarasyoktatvdt.” No. such elaboration 
has been found in the extant Apubhasya. Similarly in the 
Subodhini on the Bhagavata III. iv. 7. Vallabha says: 
“ Etdny cva gunopasamharapade sodalddhikaranya prat- 
ipaditaniP This means that sixteep Adhikarapas of the 
Brahmasutras III. iii. are regarded as Viiesapas There is 
no such reference in the extant Anubhasya. Purusottama 
does not seem to have known this in the beginning. He 
knew this after writing his Prakaha on Subodhini on the 


41. T. S. P. V. 5. p. 33. 

42. Bhavanapak^as' ca Pfirvamimdnsabhdsya eva nirdkrtab 

Suboihini on BJuigaima II. i. 5. 
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third booh of the Bhagavatapurana So he added the 
required references in his Auubhasyaprakaha in the 
revised version. 

In reply to the argument of Telivala that the references 
to the Bhasya suggest an accomplished fact. Prof Shah 
says that when one author is writing commentaries on 
various works simultaneously, he may think of discussing 
a certain point in a particular work and may forget the 
same thing while actually writing that portion of that 
particular work The argument of Prof Shah is convincing 
Naturally, the references to the Bhasya in other works 
can not prove an accomplished fact. 

Shri. Telivala has further pointed out certain inconsis 
tencies in the extant Amtbhasya In the Iksatyadhikarapa, 
there is no refutation of the Samkhya theory, however, in 
the beginning of his Bhasya on Brahmasutras I iv, it is 
said that t! e Samkhya theory is refuted in the Ik$atyadhikarana 
Similarly, the Tadananyatvadhikara^a should contain a 
discussion on the theory of Av irbhava-tirobhava, hilt it is 
silent Prof Shah says that even though the word Samkhya 
is not used in the Ik§atyadhikarana, the refutation is, in 
tact, implied As for the «econd case. Prof Shah just says 
that the argument is equally weak It is surely too much 
to imagine a separate Bha§ya on account of these incon¬ 
sistencies The explanation of the inconsistencies, given by 
Prof Shah is very farfetched Inconsistencies, if they arc 
there, should be accepted as such and no farfetched 
explanations should be given to prove otherwise. 

Shri Telivala has further pointed out that we find 
some Sutras of the third and f-urth Adhyayas of the 
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Brahmasutras, explained in the Subodhmi, the explanations 
of these Sutras as given m the Subodhmi , are different from 
those given in the An tbhasya, hence the explanations as 
found m the Subodhmi must be concurring with those in 
the Bfhadbhasya Plof Shah says that the explanations 
should be \iewed in the context in which they are given 
One important point, which we should note, is that such 
StUras belong to the portions of the commentary written 
by ViJthaWa 

Shri Tehvah argues that on a perusual of the 
Anubhasya itself, we find that it is an abridgement of a 
bigger work and that almost all the works of Vallabha- 
carya have double editions Prof Shah correctly dismisses 
the first argument on the ground of the laconic style of 
Vallabha He also says that the argument of double editions 
is not conclusn e, because there are Other works which do 
not hate two editions e g Patr5\alambana and the 
sixteen tracts, except the Sevapfula 

The whole discussion has enjoyed prominence by the 
publication of some parts of the said tfrmiadbhasya or 
Brhadbliasya in the PustibhaktisudhS Vol VI Prof M G 
Shastn wrote an article about it ‘ PfaptaniitnansSbhasya 
vibhagarlha ’ in Pustibhaktisudha 4J In this article Prof 
Shastn says that the parts of the Bhosya published m the 
Pustibhaktisudha , are really speaking portions ot the 
said tfrimadbhasya or Brhadbhas\a Shri Telivala, 
howecer, obserces In conclusion ve ought not to 
omit reference to one work which passes in the name 
of Hfrtmad Bha$ya of 3ri Vallabhacarra From the style 

43 Pit^/iWiafctfsudha ( Vol VIII Nos, 5^> P 75 ) 
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this seems to be a clumsy attempt of a writer of recent 
times. All copies seen by as ate new. The sty Ic is such 
as leaves little dotibts in our minds as to the spuricus 
nature df this production.*’ 44 Thu*, the prooF, that has 
been made milch df, loses its value. 

All this rather long discussion has a direct bearing 
on the study of Puru§ottama. It has been stated hy the 
scholars dF the Sampradaia that the 'erudite perFormancc 
of Puru§ottama, seen in the comparative method as fourd 
in the AfiubhasyaprckaSa, is an abridgement of the said 
tfriftiadbhasya.* 6 One thihg, thdt we must note iri this 
conhection is that never in his works, Pum$ottama refers 
to the alleged tfrimadbhdsya. Puru$ottam3, as the study 
of his works reveals, is not a plagiarist and if he has’ 
borrowed bodily From the SfrihiadbhSsya of Vallabha himself, 
there is ho reaSdn w*hy he should hot refer to such a work 
at all. 

The Bhdvaprakaiikavftti, ascribed to Kf§pacandra, is 
a work that poses a problem for a student of the 
Jjudbhadvdita. Is it written by Puru§ottama or Kj-§ijacandra ? 
If it is written by Kf§tlacandra, how mlich does Puru§dttama 
owe to it ? Is it based upon the Srimadbhasya, other 
than the extant Anub/iasya ? All tWsfc questions require a 
careful study. 

The &hdVapr'akabika'vrtti is an independent commentary 
on the BrafaYiabutr'as, based u£on the Bhas}>a of Vallabha. 

44. A. B. with P &. R. ill. 1. Intro, p. 12. 

45.S'nma£fthas}e S'd mkaio carjadmam pTiTvakhasyaJcriamsam/lvsfl 
Icrtasti, sawa Srlpmu ^ottamakrtaprakds'a udalekhlti sdthpradciyikdh. 
AtiubKa$ya-E6. 5. T. &tthak Vol. II. Intro 48. 
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It explains the Sutras in line with the explanations offered 
by Vallabha and Vijthale&i in the Bhasya and also 
discusses some other important points. The explanation on 
the first Adhyaya appears to be critical, though not so 
much as the Prakaha of Purusottama. Thus, for instance, in 
the very beginning there is a discussion on the adhyayanavidhi 
and the views ol various thinkers on the same are referred to. 
Again, there are references to Samkaia and others, while 
explaining I. i. 2. etc. This, however, does not go on for a 
longer time, and after some Adhikarapas, the Vjtti is more 
or less explanatory. Thus the Vrttikara does not criticise 
£>arnkara in the Anandamaya Adhikarapa and after that the 
work is, on the whole, free from polemics. The Vjtti on the 
Adhyayas II, III and IV is still less critical and sometimes 
barely explanatory. Thus, for instance, the Vjtti on the 
Tadananyatva-adhikararva is less critical even than the 
Bhasya of Vallabha. The strictures which have been 
passed against Samkaia by Vallabha in II. i. 15, II. ii. 8 
etc. are totally absent. Thus the nature of the work is 
that of a short explanatory imitation of the Anubha$ya. 

As for the authorship of the work, we should take 
into account the colophons. The colophon at the end of 

the first Pada of the first Adhyaya reads: ". tfrik- 

rsTTacandraviracitaydm tacchisyapuriispttamasangrhitayam 

brahmasutravrttau .etc. ” 48 That at the end of the 

second Pada substitutes "Tacchisyapurusottamalikhitayam" 
instead of ‘ Sangjhitayam \ Thereafter, ' -there is no 
reference to iPuru§ottama in any colophon. Shri. < M. T % 
Tclivala in his Sanskrit introduction to Adhyaya“IV says that 
the manuscript of the Vjiti is written by Purusottama himself. 


46. BhnvapraUagiUtf. I. P. 45. 
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The last folio is written by one Kj^nadatta in V. S. ’850. 
Someone has written on it. “ Ivam Vfttih Gosva’tu'purn- 
sottamaih svagiininamna kfteti hmtam** Thus the Sampra- 
dayic tradition is that the work has, actually, been 
composed by Purujottama and fathered upon hts teacher 
K^nacandra. Puru?ottama has actually done so and used 
the names of his father and his grandfather as the authors 
of his own works, as we shall see in this chapter. It docs 
not however appear that the Bhavaprakahika is really a 
work of Puru$ottama. We should not forget that the 
as it is, is more critical in the first Adhyaya than in the 
other three. Not only so, but the comparative and 
argumentative style of Puru$ottama is not found in the 
other three Adhyayas. Again, the word 1 Sangf/iHa ’ in the 
colophon is a pointer to this. It seems to me that the 
work, especially the beginning of it, was revised by 
Purugottama, when he prepared a manuscript copy of 
the work. The later portions do not appear to have been 
even revised. 

The relation of this work with the Prakaia can be 
and should be discussed, because it has been argued that 
Purujottama owes much to his teacher Kj-sijacandra. It has 
been said that Purusottama has been obliged by two 
descendants of Vallabha. It was due to Vrajaraya that he 
got the service of the image of Balakrspa, but the profound 
scholatship of Purusottama is due to his teacher Krsgacandra. 
Thus, it is said that Purasottama's Praka&a contains so many 
passages, that are found in the Bhava-prakakika. If they are 
not copied out, they are at least summarised or expanded. 

A careful comparative study of the two works has, 
however, led me to quite another conclusion. The Bhava- 
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prakahika very rarely contains the references to other comme¬ 
ntators, which is the chief merit of the works of Purusottama, 
and even the references, which are found, are suspicious, 
because they might have been added by Puru§ottama 
himself One instance will be sufficient for this In the 
very beginning, we have a discussion on the Adhyayana 
\idhi, which is found m both the works In the Bha\a- 
prakabtka, the author first refers to the Bha{{as, the 
Prabfakaras, Ramanuja Samkara, fJaiva, Bhaskara, Madhva 
and Bhiksu Out of them the f>aiva, fsamkara, Bhik$u and 
Madhva are just mentioned Then follows the siddhanta 
The views of others are put forth in as less words as possible 
In the Prakaia we have a complete explanation of the 
theories oF the BhStJas, Prabhakaras, Ramanuja, 3aiva 
and Bhaskara Purusottama does not refer to Samkara, 
Bhiksu and Madhva separately, perhaps because they follow 
one or other of those views After this, follows a detailed 
explanation of the Siddhanta, accompanied with the 
refutation of others 7 views when required Last comes a 
definite refutation of the 5>aiva If wc compare the two, 
we find that the Bha vapraka i ika does not refute the 
views, held by others and that it mentions flamkara, 
Bhiksu and Madhva separately. If now Kr§gacandra has 
written these portions himself, why did he not refute the 
views of others 5 Is it that an author like Kfsgacandra 
should have thought of enumerating these views without 
arguing against them ? It seems that these portions have 
been added to the Bhavaprakaiika by Purusottama 
himself after finishing his Prakaia Hence he might not 
have thought it necessary to give the arguments all over 
again He, again, might have thought of mentioning the 
names of 3amkara Bhik§u and Madhva also whefa he 
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revjsed the Bha\apraka3ika, so as to irakc the list more 
complete and up-to-date That a comparative study of 
various views is actually added bv Purusottama and does 
not belong to the original, can be made out by some 
more arguments also Firstly, at two places I n 32 ai d 
I lv. 27, the references to others’ vievs are not fou r d in 
the earlier manuscripts, while they are found m the 
later ones These passages are again found ad verbatim 
in the Bhasyaprakaia. This is said by Shn Telivah 
himself 47 Secondh, we may actually compare a 
passage or two Let us take, for instance, the discussion 
on the Adhyayanavidhi. In the Bha\aprakahika the views 
of the BhatJas is given in only one long sentence with 
numerous clauses and phrases The same is given at some 
greater length in the Prakaba t with shorter sentences, 
Similar is the case with the views of Prabhakaras, Ramanuja, 
and Bhaskara This, however, is not the usual style which 
we meet with in the Bhavaprakahka . It thus appears 
that these passages are actual summaries of those in the 
Apubhasyaprakaka. Thus the lack of uniformity in style 
is an additional argument 

It is stated that the Bha\apraka&ika-vrtti is based 
upon the alleged tfrimadbhasya or Brhadbhasya 4 We 


47 Cinhontargato bhego matsanmdhau vtdyamane^u Pracinahastah' 
WuldtTisv ap i pustakesti n<utf Bhctsya-prakas e' yam bhago' 
l<sara$o mudnto drsyate Sa evntra mvesita m pratibhati 
BhavapTakas ikj I p 71. footnote. See also footnote 
on p. 123 

48 Pwrvoktarfrimadbha??am anusrtyaiva Bhavaprak~s akhya vrttir 
vartate-A'iubhaSya Ed. S. T Pathak Vol II Intro, p 48 
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have discussed the various arguments and counter-arguments 
for the Efrimadbhasya. As regards the Bha vaprakadika 
itself we have to note the following points. 

In the beginning the author salutes Vallabha and 
Vitfhalesa and says that he intends ‘to speak out* the 
Sutravrtti in accordance with the Sfrimadbhasyci 40 . What 
is meant by tfrimadbhasya here ? Is it the title of some 
work or is the term tfrimad just honorific ? At three 
places, the author refers to the Bhdsya. In I. i. 3. while 
arguing against Raminuja, the author enters into a 
discussion and then says— 'VUesas tu Bhasyavibhagad 
avadhatavyah * 50 . Under the same Sutra again at the end, 
we have the sentence :—' Viteso Bhdsyavibhage 
prapancitah * 81 . Here the author is arguing for the 
Samavayitva of Brahman. Under Li. 10 he says that some 
persons understand the Iksatyadhikarana as a refutation of 
the Samkhya theory. Tnen he says : 7 dam yatha tatha 
matantarandm dusariani Bhasyavibhagad avcigantavyam™. 
Before that, however, he says that even the refutation of 
the Samkhya view maybe accepted 53 . Which Bhasya-vibhaga 
is referred to here ? It can not surely be the Apubhasya 
which does not contain any such discussion. 

It may appear that the references here are to 
the £ rimattbliasya . *We may, ’however, note ’here that, 
while the attempts to prove the composition of a larger 


49. 'Srimaibhrisynnusa re*i x slitTavrltim bruve' dhunn, 

BhavapTakas'ilxi. I. p. 1. 

50. Ibid. p. 12. 

51. Ibid. p. 14. 

52. Ibid. p. 21. 

53. Tadapy anusat\gihitvtndsmo.l<am nbhimatam. Ibid. p. 2l. 
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version of the Bhssya have not been found conclusive, as 
we have seen, there arc certain other points also patti 
cularly regarding the BhSiapiakaiika The colophons of 
the Bh a §yaprak as a and the verses in the beginning and 
at the end would show that Puru§ottama himself refers to 
the Bhasya, simply as Bhasya and not Amtbhasya 54 
Only at one place the name Anubhasya is mentioned 56 
Thus even Putusottama does not appear to make any 
distinction between Bhasya and Anubhasya, as such. 
Again, in the Bhavapraka&ikavrtti , in the Anandamaya- 
adhikarapa the interpretation of Vi^hale^a has been 
summarised and separately noticed 56 Again, the 
Bhavaprakahkavrtti clearly distinguishes between the 
portions of Vallabha and ViMhaleSa. At the end of III li 
34 we have " Ita arabhya Prabhunam lekha itipratibhati ” * 1 
Further wc should note that the interpretations of all the 
Sutras, even in the latter part, fully concur with those given 
in the Apubhasya Thus if we believe that the Vrtti 
follows the alleged tfrimadbhasya, we shall have to accept 
that the said tfnmadbhasya also has dual authorship and 
is in complete agreement with the Apubhasya This would 
cut the xery basis upon which the super-structure of the 
tfrimadbhasya is worked out 

54 See A ubhasyaprakas a Tam Vyasas ayagocaram prathayittim 
bha^yam abhasitam V 4, p 1, Bhajyapraka^e prayatc tidino 
V 8 p 2, BfiflsjtirtJiam yo tigudham prakatitam aUarot V 
1 p 1441 AH the colophons read* PurufOttamasya Ikrtau 
Bhfl$jaf>rafcrts e 

55 Sri Vi((ha}esapadabjaprassdavaralsbhatdh Ptakas'am Anubh 
a$yasya vttan van PurufOttamah ABPV4 pl441 

56 Prabhucaraqds tu annamayadtnam apl. tebhjo fcfiedam vanakm* 

tarcua sadhayan'i Bhavaprakas ik a I p 23 , 

57 Ibid III P 30 * 
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It thus appears that the Bhasvavibhaga to which the 
Vrtti refers, cannot be the Sfrimadbhasya. What else can 
it be ? I think that the reference here is clearly to the 
Anubhasyaprakakct of Purusottama. The reasons can be 
given thus. -These discussions are actually found in the 
A nubhasyapraka da . Again the term used at all these places is 
Bhasyavibhaga and not Bliasya. It should also be noted 
that such references are found in only the first Adhyaya 
of the Vjtti % and as we have seen above, there is every 
reason to believe that only the first Adhyaya is revised by 
Purusottama and not the other three. At the end of the 
whole discussion we may arrive at the following conclusions:- 
( a ) The Bhavaprakabikavrtti was written by Krsna- 
candra and its first Adhyiya was revised by Purusottama. 

( b ) It is not based upon the tfrimadbhasya, the 
composition of which appears to be more or less a piece of 
imagination of some scholars rather than a fact. 

( c ) The revision of the Vrtti by Purusottama was 
undertaken after the composition of the Anubhasyapraksla. 

( d ) There is no evidence of value to show that the 
Ariubhasyaprakaia is based upon the Vrtti and is an 
expansion of the same. 

Another important point also requires consideration in 
this connection. Shri. Tclivaia has found out one commen¬ 
tary on the Gupopasamharapada , which he has printed 
as an appendix in the Apubhasya with Prakaia and 
Raimi III. iii. In the editor's note he says: ‘We beg to 
draw the attention of the scholars of the Sainpradaya as 
well as others to fin Paridijfa printed here. It is almost a 
complete comroenjtarj pn th# Gupopasamhara Pada of the 
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Anubhasya On a comparison of the same with the 
Prakata, we find that almost the whole of it is incorporated 
in the Prakaia It seems possible from the style of 
expression and method of writing that Purusottamaji owes 
much to this Its style resembles that of KrsnacandrajI s 
Vrtti If so, the comparative method of exposition followed 
by him in. Prakaia owes its origin to the genius of 
KrsnacandrajI It is possible that KrsnacandrajI wrote 
his commentary from the very beginning and the same 
is incorporated in the Prakaia The copy of the 
GtinopasamhSrapadavnarana seems to be the original 
in Krsnacandraji’s own hand * 

The portions which have been published *re not 
complete The commentary breaks eff in the middle and 
runs upto III, in 53 only The Vnarapa does not cor tain 
any colophon, and naturally bears no date. We have no 
means to understand how Shri Tehvala could find out the 
hand-writing of Krspacandra There may appear to be some 
truth in the Staten ent that the whole of it has been 
incorporated in the Prakaia t because the similarities ate 
surely there But even here, we find that the Vnarana is 
\ery short and its references to the \iews of others are 
not so clear as in the Prakaia The Vnarapa for instance, 
does not contain any refutation of Samhara and others 
though they are mentioned at the and of the SOtra 111 
m 4 The Prakaia contains such refutation *Ilie VnarapCi 
is again not Sutrawise but Adhikaraga-wise and it does 
not explain the whole of Bhasya The author seems to be 
more interested in bringing cflt the arguments contained 
in*the AdhiLnratjas, rather than writing an explanatory 
commentary The distribution of the Sfltras into Adhikaragas 
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in the Vwar arm is also different from that in the Praha ha, 
as will be seen from the following table : 


Vivarana, 


Anubhasyapraka’sa 

Adhikaraga 

Sutras. 

Adhikara^a. 

Sutras. 

1 

1- 4 

1 

1-15 

2 

5- 8 



3 

9-11 



4 

12-15 



5 

16-17 

2 

16-17 

6 

18-19 

3 

18-23 

7 

20-23 



S 

24 

4 

24 

9 

25 

5 

25-26 

10 

26 



11 

27-28 

6 

27-28 

12 

29 

7 

29 

13 

:o 

8 

30 

14 

31 

9 

31 

15 

32 

10 

32 

16 

33 

11 

33-34 

17 

34 



18 

35-36 

12 

35-37 

19 

37 



20 

38 

13 

38-39 

21 

39 



22 

40-41 

14 

40-41 

23 

42 

15 

42 

24 

43 

16 

43 

25 

44 

17 

44-53 

If Puru 

jrttams would 

1 ave follow ed this 

Vnarana, 

we ran rot 

understand, wh} he did not follow the Adhi- 
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karana-vyavastha also. The Vi\arav.a need not be compared 
with the Bhavaprakaiikavrtti, for, while the former is 
critical and succmt, the \ rtti is more explanatory Its style 
of course does not resemble that of the Vrtti, though it may 
be ^ald to resemble the Piakasa Any a ay, it is difficult to 
arrive at any definite conclusion on account cf our scanty 
knowledge The only thing, which I want to point out, 
is tnat had there existed an old commentary like this, 
Puxusottama’s words -Sampradaye nivrtte ’ at the end of 
of the rrakaSa** would have lost all their force Perhaps 
he might not have made such a statement in the face of 
such a commentary written by his own teacher. 

Thus the Ariubhasyapraka*a does not owe much to 
the Bhavaprakadikavrtti. The so-called Vnarana is 
doubtful in nature. The Anubhasyaprakaia is really the 
Magnum opus of Purusottama and we should fully endorse 
the high praise of Pandit S T. Pathak that Purusottama, 
by composing the Anubhasyapiakaia , has become the 
very life-blood of the £>uddhad\ana. 5Q 
( 35 ) N) ayamala . 

It is a short work, written with the express purpose 
of summarising the Sutras according to the Apubhasya 
and facilitate the understanding of the same by those, 
who are unable to go through the whole of the 
jBhojyapraka £ a v~> svited by Vn-rriStif m the 


58 A. B. P. V. 1. p. 1441. 

59. Vayam tv etatkathane' pi na sahasam angikurmo yat 
Bhas^aprakafaprapa^anena S'rJpUTusoUamamaharajG jn 8tu- 
bhuta eva iuddhadvaitamatasyeti 

Apubhasya : Ed. S T. Pathak. Vol. II. Intro, p 45. 
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beginning. 60 He repeats the same thing at the end also. 61 
The work is popularly known as the A dhikaranam a la or the 
Vedantadhikaranamala, but the author himself gives the 
title iWoyflHia/a or Vedantiyanyayamala in the first and 
the last verses respectively. That is why I have accepted 
that title. 

Shri Telivala and Sankalia believe that the work 
seems to have been composed by our author at an 
advanced stage. We can be sure that the work must have 
followed the Ayubhasyaprakaha rather than preceded it. 
We cannot say whether it followed the revision of the 
Bhavaprakahka also, though it is very likely. 

Ordinarily an Adhikaranamala is a summary explana¬ 
tion of the purport of each Adhikaraipa. Puru^ottama 
however, gives the purport of all the Sutras except in 
III iii. & iv. In the very beginning he gives the purport 
of the whole 3aStra. In the beginning of each Adhyaya, 
he states the purport of all the Padas. In every Adhikara^a 
he clearly shows the five component parts-Visaya, Vifcaya, 
Purvapaksa, Uttarapaksa and Sangati. 

The Adhyaya IV of this work was not found by 
Gopesvara, who thereupon wrote a Caturthadhyaya- 
adhikaranamala himself. It is interesting to compare the 
two. Gopesvara, though a very great scholar, does not 
appear to be as vigorous or pointed as Parusottama. 


60. Bhasyaprakaie fiiUrno’Ttho’ idganitim na fakyate, 
Scnv^ir ato’ rtham samgrhya Nyayamala vitanyite. 
■61. Vedantryaniayama lam Anu&hasyamtjanpim 
Scmkarjajartfi'ifcodhasja cckara Purusottamah. 
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( 36 ) Suvarnasutra 

Savarnasutra is a commentary of Puru§ottama on the 
Vidvanmandcma of VijthaleSa Vidvanmandana or ‘The 
ornament of the learned * is one of the independent works 
of VitthaleSa Besides finishing the incomplete work, of 
his father, VitthaleSa wrote some independent works also, 
out of which the Vidvanmandana is the most important 
It is divided into 58 sections After the usual Mangala verse 
the author immediately discusses the question of Brahman 
being the material as well as the efficient cause of the 
world (Sections 1-3) This is followed by a discussion 
on the theory of Nescience and Superimposition, as advocated 
by Samkara’s school. (Sections 4-5) Then follows the 
discussion on the theory of Avidya, as related to the 
individual soul and a spirited refutation of the bimbapra- 
tibimba-bhava and the imaginary nature of the individual 
soul (Sections 6-9) Vijthale^a then proves and folly 
explains the theory of Avirbhava-tirobhava, replying to 
the objections raised against it (Sections 10-13) He 
explains the ’Mahavakya (Section 14) ViJthaleSa again 
attacks the theory of Avidya (Section 15 ), and the 
Kalpitakartptva of Brahman in connection with the individual 
souls ( Section 16 ) Thus the author introduces the problem 
of the individual soul which is an Am$a of Brahman, 
( Section 17 ) and which has the tadatmya-relationship with 
Brahman (Sections 18-19) This again brings in the 
question of variety in the effects of only one cause After 
answering it on the ground of the desire of God, the 
author uses the same argument to remove the contingency 
of the Krtabani and Akrtabhyagama and to show that 
Brahman is not dependent upon the actions of the Juas 
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(Sections 20-22) The AmSatva of the soul is not 
metaphorical but real and the spark-fire analogy shows 
that the individual souls ha\ e emanated from Brahman and 
not created by Him (Sections 23-25) The size of the 
individual soul is atomic It is discussed with all the 
arguments based on scriptural authorities ( Sections 26-29 ) 
Vifthalefca then enters into a fairly long discussion that 
Brahman is endowed with contradictory attributes, which 
are supraworldly and which ate not illusory or imagined 
(Sections 30-40) All the remaining sections are devoted 
to ihe consideration of the Lila of God This Lila is 
eternal and real, thereby implying the reality of the world 
This includes a discussion on the Bhakti {Sections 41-57) 
In these, 4 sections 53-56 are used to show that the 
Prabhasiya Lila is illusory The last section is made up of 
the verses, in which Vifthale&a pays homage to his father 
and God ^ Section 58) 

According to Shn J K Shastn, who has written a 
Sanskrit preface to the work, the Vidvantncindcma is worth 
comparing with the Khandanakhaj}dakhddya of Sriharsa 
Just as that is an important work of the Kevaladvaita 
system, this is an authoritative treatise on the 3uddhadvaita 
In the benedictory verse £>riharsa, by saying " Vande* 
numayapi tarn*' implies that Brahman is an object of 
inference, while for Vi^jhaleSa Krsija is an object of 
perception That is why he says Asmadrhdm visayah 
sada , ” in the benedictory verse Similarly the second verse 
m the Khax^dana implies the love in separation by the 
words ‘ mdndpanodanavmoda * while Vi|{halesa expresses 
the love in union by ' Prabhuh prakatibhavat pratiyuvati - 
sambhedena * Whatever it may be, perhaps the subtle and 
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acute dialectics, found in the Khandaua, cannot be found 
in the Vidvanmandana 

The purpose of this work, as stated in the 
Stivai nasutra by Purusottama is this, Hete Prabhucaraija who 
is not able to bear the grief caused b\ the non-propagation 
of the mam path of devotion and the theory of Brahma 
vada, necessary for the same, hac composed this ornament 
of the learned 02 These words of Purusottama may be taken 
to reteal that for Vit{hale£a the propagation of the path of 
devotion wa s the main thing and the Brahmav&da was sub¬ 
ordinate to it A glance at the analysis of the work, as given 
by us above, will show that VitthaleSa cared for the refutation 
of the theories of gamkara as much as an explanation of 
his own doctrines He launches a violent attack against 
3amkara, for whom he uses strong words as has been 
done by his father 63 At one place he jeers at Samkara 
by using his own words against him 64 Even in the first 
of the verses at the end, he calls Samkara and his followers 
as Buddhists m disguise 6 5 

Inspite of all this, it should be admitted that 
VifthaleSa is clearer in his writing then Vallabha Whereas 
Vallabha is too laconic and can not be understood without 
the help of a commentary, this is not the case with 
Vi^thaleSa Especially when the objects of devotion are to 
be described he is even verbose 68 One may not perhaps 


62 S S p 2. 

63 Praccfuinnand-stika VM p 63, Pracchannabauddhd « 
atidhrsfo’ s» VM p 56 etc 

64 Badham bravtji, nirariku&itvat te tupdasya VM p 57 

65 Pracchrtnnabauddhas tu te VM p 353 

66 Cf VM p 280, 289 etc 
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appreciate the interpretations of the Vedic verses guen 
by him 67 One should however note that there was a 
tendency among the mediaeval teachers to give similar 
interpretations, for their own purpose and Vit{hale£a could 
not be an exception to this 

The Vidvanmandana , because of the authority it 
enjoyed in the 5>uddhadvaita, was commented upon by 
many scholars The Sinarpasutra appears to be the earliest 
and the most important commentary Many other 
commentaries are also found Gindhara wrote a commen¬ 
tary called Hantosint alias Dipika It explains the words 
of the Vidvanmandana and sometimes elucidates the topics 
Bhatta Gangadhara 3sstn’s commentary is very short and 
concise The colophon seems to call it Vidvanmandana- 
vivrti 68 The verse at the end however suggests 
the name Gangadharabodhim, while J K Shastn calls it 
Mandanapiakaha Siddhdntaobha is another commentary, 
which is unfortunately anonymous and incomplete The 
commentary ends abruptly while explaining section 32 It 
is full of discussions which are critical and scholarly J K. 
Shastn says that though the manuscript of the work seen 
b> him bears the title Lekha, the author accepts Siddhan- 
taiobha as the title, as can be seen from his own suggestion 6 0 
A short anonymous commentary called Vid\anmandemava- 
kyartha has been seen by J K Shastn It just gives the 
meanings of words and does not elucidate the topics. 


67 Cf VM p 293, 296, 305, 313, etc 

68 QntopShtagangadharabhaffasya kftih Snmad Vidianmapdana 
vwrtih sampurpa VM p 33 c 

69 Asyam Siddhan'abo^hay&m uSadikanpiairafi 

VM Srddhantaiobha p 1 
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One Sadananda, at the end of the nineteenth century, 
•wrote a work Sahasrakpa with the express purpose of 
refuting the Vidvanmandana As a rejoinder, Vit^halanatha 
Gosvami of Ko|a composed a work called Prabhahjana 
Pandit Gattulalji wrote a critical commentary on this 
called MSrutaiakti In both these works many parts of 
the Vidvanmandana and Suvarnasutra are explained 
Important explantions from these works have been collected 
together and compiled m the Tippani y which is also 
published together witn other commentaries 

Of all the commentaries, the Suvarnasutra of 
Purusottama is the most important and authentic Purusottama 
calls it Suvarnasutra or the Golden String which may be 
used for holding the Vidvanmandana or the Jewel of the 
Learned 18 The commentary, as is usual with Purusottama, 
not only explains the words and sentences but whenever 
necessary adds discussions to elucidate the knotty problems 
suggested by Vlfthalcga As a true comentator, he even 
shows the figure of speech in the benedictory verse 71 
While explaining dozons of scriptural passages he gives 
the interpretations of the tfuddhadvaita thinkers side by 
side with those given by gamkara and others He also 
shows the distinction between these interpretations 73 
Purusottama again refers to the six views regarding the 


70 Purujottofnas tanute, Vidvamnandanajuktau SuvarpasutTam 
S S Introductory V 4 p 7 al$° 
Vidvanmapdanadharane sukarata siddhyai yathabuddhyayam 
Taddasah Purufotiamo vyaracayat Sauiarpasutram muda 

S S Verse 4 at the end p 357 


71 S S p 7 

72 S S p 12-19 
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Pratibimba quite independently of Vi^haleSa and refutes 
them 73 He refers to J>amkara, Ramanuja, Madhva, 3arva, 
Bhik§u, Vanamalidasa, Bhaskara, Jayatlrtha, Udayanacarya, 
Vacaspati MlSra, Mimansakas, Sarakhyas, Niruktamata, 
JSIavInamata, Sampradayikamata, Abhtnavamata and a host 
of such schools and authors In its dialectics Suvarpasutra 
is comparable to the SiddhantaSobha but while the latter 
does not care to explain the text, Purusottama does It is 
therefore quite proper that J K Shastn has given it the 
Brst place 74 

(37) A\aranabhanga-Yojana 

Puru$ottarra commented upon the TatUadipambandha 
of Vallabha It is an authorithive metrical treatise divided 
into three chapters Sastrartha-prakarana, Sarvanirflaya- 
prakarana and Bhagavatartha prakarana Vallabha has also 
written a commentary called Prakaha on the first two 
chapters and a part of the third, upto V 33 on Skandha 
IV ViJthaleSa tried to finish it and began writing the 
Praka&a from V 34 on Skandha IV, but he could write 
only up to V. 135 on Skandha V It is quite possible 
that Vallabha might have finished the whole of the 
Prakaia and ViJfhaWa would not have been able to 
secure it m its entirety Similarly there is a possibility of 
VitJhalega’s having finished the Prakaia, but the portions 
after V 136 on Skandha V might have been gradually lost 
Any way Purusottama had before him the Prakaia only up to 

73 S S p 61-62 

74 Tatraitasv api pramapyapTakar^avaiena Suvarpasuiravivrtify 
sarvatah prathamam sanmvefya sabhajita VM Vol 111 
Intro p 9 
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V 135on Skandha V Purusottama wrote his A\aranabhanga 
on the Tattvadipambandha and the Prakada up to V 135 on 
Skandha V As for the remaining verses of the third 
chapter, he wrote an independent commentary which he 
called Yojana All these chapters have been treated below 
separately 

Chapter I 

The SlastrSrtha Prakarana consists of 104 Kankas A 
brief anal} sis of the contents is given below — 

In the introductory verses 1-6 Vallabha pays homage- 
to Lord Krsna and states his plan for writing the three 
chapters This is followed by a brief mention of the 
Pramaflas as accepted in the £>uddhadvaita (V 7-12) 
Vallabha then discsuses the Sadhanas-JSana, Karma and 
Bhakti, and the Adbikara (V 13-22) The regular Sastra 
begins with V 23 Verses 23-53 contain the Sat-prakasana 
Tt begins with the discrimination between Jagat and 
Samsara, and an explanation of nescience (V 23-24) Then 
follows the description of the nature of Brahman, the 
Ja^a, Jiva, and Antaratman (V 25-30), the Samsaraprakara 
of the Jivas, Vidya and Avidya (V 31-34), the Vilaya- 
Prakara of the Jivas as also their Brahmabhava (V 35-36) 
This is followed by a discussion on creation ( V 37-41) 
Vallabha explams the nature of devotion (V 42) and 
various forms of the Highest Lord (V 43-44), followed 
by the five divisions of Vidya ( V 45~46) Finally Vallabha 
discusses the question of emancipation, tirthas, love to 
God etc ( V 47-52 ) From V 53 begins the Cit-Prakara^a 
dealing with the individual souls They are atomic in 
measure (V 53-55) Their sentiency is known only by 
means of the divine sight (V 56) The Abhasa^ada and 
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the Pratlbimbavada are wrong ( V 57-60) The Mahavakya 
is discussed, it does cot teach the Mithyatva and Jiva- 
brahma-aikya as taught by f>amkara ( V 61-63) Vallabha 
again brings in his theory of devotion (V 64) From 
verse 65 begins the Brahma-prakarana The nature of 
Brahman is explained as possessed of contradictory attribute s 
(V 65-67, 71 ' and as the cause of the world (V 68) 
Brahman is everything (V 69-70), and it is because of 
its capacity of Avirbhava and Tirobhava that it is manifested 
in various ways (V 72-75) Because of self-creation the 
contingencies of partiality and cruelty do not arise. Brahman 
is the doer and is yet not qualified (V 76-77) Vallabha 
then enters into the refutation of other theories The 
Mayavada is refuted in verses 78-91, dualism in V 92, the 
Samkhya and Yoga are dealt with m verses 93 and 94 
respectively While V 95 refers to the means of liberation, 
V 96-100 refute others’ theories from the point of view 
of Pralaya The path of love is explained m V 101-103, 
while V 104 gives the conclusion 

The foregoing analysis will show that almost all the 
theories, taught by Vallabha, are found m this work He 
calls it the ^astrartha-prakarana and explains *' tfastrartha ** 
as “ Gitartha” 75 It is also stated that the Gita is the 
only J>astra 76 The chapter however does not seem to be 
so closely connected with the Gita, as the third chapter 
is connected with the Bhagmatapurana Shri H O Shastn 
in his Sanskrit introduction has tried to show how the 
doctrines taught in the Gita are incorporated here and he 
has given a list of 25 topics of the Gita , that are dealt 

75 S^astrartho gitarthah T S P V 5 p 31 

76 Eknm S 'astram Devakiputragitam T S V 4 
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with here 7 7 But it cannot be said that the chapter 
necessarily deals with the Gita If we are to depend upon 
the list of topics dealt with in the Gita and in this 
chapter, we can as well say that almost all the gastras, 
the scriptures, the Sutras the Puranas and all that, can 
be shown to teach the same thing Just as two verses- 
25b-26a, 90-are direct quotations from the Gita , three 
verses 43, 44, and 69 are bodilv quoted from the 
Bhagavatapurana and V, 27, 53 contain references from 
the Upamsads 18 V 58 speaks of Jiva as ‘ Gandhaved 
vyatirekavan’ which is very close to the Brahmasutra II 
ill 26 ’Vyatireko gandhavat’ V 83 runs * 

Vacarambhanax akyam tadamnyatvabodhanat, 

Na mithyatvaya kalpante jagato Vyasagauraiat 
It should be placed by the side of the Brahmasutra 
II i 14 l Tadananyat\am arambhanasabdadibh) ah ’ Simi¬ 
larly V 61-62 explain the famous Mahavakya 'Tat txam 
asi Many more such instances may he found to prove 
that the chapter is quite independent of and is in no way 
closely connected with the Gita so as to be even an 
independent free exposition of the Gita The term 
‘ tfastrartha ” thus should refer to all the Slastras Even 
H O Shastn admits this 79 Why then should Vallabha 
have explained the ‘ S’astrartha " as 11 Gi tart ha My 

explanation is just this It has long been the tradition in 
India that the founder of a new system of philosophy 

77 T S Sanskrit intro p 11 

*78 ‘fiahu syam prajayeya * in V 27 and *Dva suparpa and 
‘Guhflm pravifjau* in V 58 

79 Vastutas tu S astrafabdah dabdaprama pabodhaka eta 
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should comment upon all the Prasthanas Now, Vallabha 
has commented upon only the Brahmasutras and the 
Bhagavatapurajfa , which also is a Prastbana in his 
opinion He has dealt with the important passages of the 
XJpamsadSy while explaining the Brahmasutras Though 
the Gila has been referred to in the Brahmasutrabhasya t 
an explanation of the same cannot be taken for granted. 
Val'abha did not write a separate commentary on the Gita 
and that is why perhaps, he stated that the Sastrartha 
given m this chapter is the Gitartha, or it is not different 
from the teachings of the Gita 

Prakaha is Vallabha’s own commentary written to 
explain the verses and elucidate the arguments contained 
therein The Prakata is of course in the usual terse style 
of Vallabha and very often needs an explanation We are 
also informed by Purusottama that the Prakaha on V 75 
beginning with, * Yad t a evam nirupatveua, nirakaratxam 
brahmany ayatity aritcya paksantaram aha-athaveti ’ is 
from the pen of Vitthalefca It is actually a different- 
interpretation given by Vitthalefca to make his father's 
point more clear 

Four commentaries are available on the Prakaha. The 
Tippam of Kalyanaraya and Satsnehabhajana of Gattulalji 
are a\ailable on only some portions of the Sastrartha- 
prakaraija, as said by Prof J G Shah 80 Lalubhafta has 
uiitten a commentary called Yojana, Purusottaraa’s 
commentary is named Axaranabhanga The last is the best 
of all because it is the most scholarly and exhaustive Itr 
not only explains the verses and tl e Prakaha, b it gtves- 


80 T S Preface p 5 
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so many other discussions with arguments and quotations 
to corroborate the position of Vallabha ‘ Thus by adopting 
the method of comparison, elucidation, corroboration and 
argumentation, it proves to the scholars cf immense value 
for the through understanding of both the Kankas and 
the Praka&Q 81 The very name of the commentary is 
suggestive Puru§ottatra himself says that he wants to 
break open and uncover the meaning of Vailabha’s 
statements. 88 

The question that arises m connection with this work 
is that of authorship. The Avaranabhanga in the first 
chapter is fathered upon Pitambaia, and not Puru§ottama. 

The colophon reads:///. Gosvami Sri. Yadupatisutasya 

Sri Pitambarasya krtau Tattvadipaprakaiavaranabhange 
Sastrarthaprakaraiiamprathamam sampurnatri . We should 
also note that in the Suvarpasutra Purusottan a refers to this 
work as a composition of his father 83 The Sampradayic 
tradition however records that Puru$ottama, out of respect 
to his elders, passed on some of his works to them and 
this is one such case. We shall thus have to depend upon 
the internal evidence for the authorship. The last verse of 
the commentary reads : 

Bhagavata ilia kaktya Tattvadipaprakaka- 

Varanabharavibhange prakriyadya samapnot . 8 * 


81. T. S. Preface p. 8. 

82. Vi vecayarm a fay am atra TatUa- 
Dipaprakafavarapam bhanajmi. 

T. S. Ab. Intro Verse 4- 

83. Ted asmatpit rear ana.r Avaranabhatige samyak pradarfitam ifi 
neJw prapaflcyate. S. S. p 340. 

84. T. S. Ab. p. 168. 
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It shows that the author planned to write a commen 
tary on all the three chapters That on the second and 
third is written by PurusotUrm, so we would naturally 
conclude that Purusottama w ote the commentary on the 
•first chap er also It may be argued that Pitambara might 
not have been able to finish all the three and the second 
and the third might have been left to Purusottama, but it 
is difficult to understand why m that case Purusottama 
•does not state a single word for it In the last verse of 
the commentary on the second chapter, it is said that the 
Aiarapabhonga has been finished even on this chapter, 
because of the merciful glances of the Highest Lord 85 
The force of the word apj ’ is a pointer to the single 
authorship with regard to both the chapters Further, the 
remarkable characteristics of Purusottama’s comparative 
style and treatn ent are found in the A\aranabham>ci 
on the Sastrarthaprakarana The same style is seen in the 
Axaranabhanga on other two chapters and m other works 
of Purusottama We find here references to Purusottama’s 
own works 61 Under V 53 tne author discusses that the 
individual soul is atomic and not pervasive At the end 
of the discussion he says *Ity AnvStmavadah * 87 Puruso 
ttama is said to have written a Vada dealing with that 
topic Under V 57-58 there is a discussion on the nature 


85 Yet tazya purpaxh karunakataksaxh 
Purpobhaiat Sarvavxmrpaye' pi 

Avarapasya bhai gah T Sn Ab p 232 

86 See T S Ab Prahazta and Bhxndtpala are referred to 
on p 48, Pmst/ionarafnafcura on p 94, 95 97, 125 
Andhakaraiada on p 126 T apaniya-prakafa cn p 136 
146 commentary on Gauciapada’s Kartkas on p J58 

67 T S Ab p 93 
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of an image and a refutation of all the six theories of 
Pratibimba of the Jiva The same discussion is found 
almost bodily in the Pratibimbavada and the Jivaprati- 
bimbatvakhcndanavada, both of which are written by 
Puru§ottama All these arguments, as also the phraseo¬ 
logical and ideological similarities that this work Lears 
wtth the other works of Purusottama, lead us definitely 
to believe that the work is actually written by Purusottama 
and dedicated to his father by writing h‘s father’s name 
as the author 


Chapter II 

The second chapter, Sarvanirnaya is fairly longer than 
the first It has 329 verses It has four sections, the 
Pramana (V. 1—83 ), the Prameya ( V. 84-184 ), the Phala 
(V 185-294), and the Sadhana (V 295-329) We may 
analyse the contents as follows — 

( a ) Prama^aprakarana The first 32 verses deal with 
the Vedic Literature viz the tfrutis He gives a general 
interpretation of the Purva and the Uttara Kailas 
Verses 33-48 deal with the Smrtis, their importance, their 
contents, their basis, their authority in relation to the 
Hfrutis and their purpose The subject matter of verses 49-71 
is the Purapas, their subject matter, their number, their 
relative avthoxity jxj respect to the tfruixs and 
Smrtis, their divisions according to the Kalpas 
etc Just as the Gita is the leading Smrti , the Bhagaxata 
is the foremost among the P irapas Ttie six Vedangas 
are touched upon in verses 72-78, the Upavedas in V 79, 
the Kavyas in V 80, Ramayana in V 81, the 
Vahistharamayana and other uorks in V 82-83 
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( b ) Prameyaprakararia. Han is the only Prameya For 
the sake of convenience. He may be understood in three 
forms (V. 84-85) The causal form has 28 elements, but 
the causality is only of the Sat and not cit or ananda. 
(V. 86-87) The effect-form is manifold (V 88) The 
Svarupa is three-fold Its description and pramanas are 
given in V 89-92 The effects are many and need not be 
enumerated (V. 93) Vallabha mentions 28 elements and 
says that the Adhyatmika is the same as the Adhidaivika, 
and the Maya etc are not separate categories (V. 94-97) 
Vallabha then explains the Aksara (V 98-108), Kala (V. 109 , 
Karma ( V. 110-112) and Svabhava and the theory of Avir- 
bhava-Tirobbava. (V 113-116) The Abhavas cannot be 
included in the causal form (V. 117) The effects are then 
discussed with their classification (V 118-119) With all 
this there is complete unity m all these forms. (V 120) 
There is a discussion on the Adhidaivika, Adhyatmika and 
Adhibhautika (V 121-134) Vallabha then explains the 
Jnana and Kriya (V. 135 ) He refutes the theory of 
Pratibimba (V. 136), and describes the Vytti of Buddhi, 
Jnana, Phala etc. (V. 137-139). Then follows an explanation 
of the theory of Avirbhava-Tirobhava (V. 140-145) The 
prakarabhedas do not pose any problem (V. 146) 
Ordinary perception is not a Pram ana but only the Vedas 
should be depended upon (V. 147-149) Even the Vedas 
are Prameya. (V. 150) Here Vallabha enters into a 
discussion on the Namaprapanca (V 151-161 ) He refers 
to the Ptirapas , the poems of Kalidasa etc (V. 162-163) 
Only that which is connected with the Vedas should be 
accepted as PramSna (V. 164-165) Then follows the 
problem of eternal nature of words etc. (V. 166-176). 
Krsiji alone is the pravartaha and not the word*. 

( V. 177-182) Verses 183-184 conclude this section 
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(c) Phalaprakarana At first is given the Phala 
according to the dharma of men belonging to a particular 
cast and a particular span of life (V 185-195) Then the 
author touches the point of Bhakti ( V 196-197) Vallabha 
discusses the Sadyotrukti and Kramamukti according to 
the Samkhya and Yoga (V. 198-207), and «ays that there 
is only hell for those who do not follow the path laid 
down by the scriptures. ( V. 208-214 ) Sc only the path of 
the BhUgavata should be adhered to (V 215-216) The fruit 
for those who are born gudras is explained ( V 217) Vallabha 
speaks of the fruit according to the path of devotion first 
(V 218-219) and then m all the remaining paths (V 220- 
223) He then tells us about the Sattvihas, their teachers, 
how they should worship, their connections in the family, 
the tittbas etc (V 224-255) He then shows the phala in 
the Karmamarga, the worship of other Gods etc (V. 256- 
273) He explains the result in the Samkhya and Yoga 
(V 274-276), and the gakta fV. 277-285) The explanation of 
weal and woe follows (V 286-292) The enjoyer is treated 
at the end (V. 293-294) 

(d) Sadhanaprakarana •—The chapter begins with an 
explanation of and a discussion on the knowledge as the 
means of liberation. (V. 295-302) Devotion is stated to be 
the best (V. 303 307) Other Sadhanas are not helpful 
Vv 3/5S-3YV) c-Va agawu dtst-craes juana BhaVtt 
and finally says that ‘Love’ is the highest (V. 312-328) The 
last verse (V 329) is just a conclusion indicating the next 
chapter 

The foregoing analysis will show that the chapter is 
carefully planned and written It contains Vallabha’s views 
on many points, which ate not touched upon in other 
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-works Purusottama has enriched the work with his 
scholarly commentary He informs us that the passages 
% Yad-uktam kihca tanmrupanam '** and f Atredam ... 

sadhika ,8 ° are added in th"e Prakaia by Vifthalefca 

Chapter III 

This chapter called the Bhagavatarthaprakarana contains 
1920 Verses divided into 12 chapters according to the 
12 Skandhas of the Bhaga\atapurana Vallabha gives in 
th s work a summary exposition of the meaning of the 
Bhaga\ata He says that the meaning has to be understood 
in seven ways ( l ) the gastra, (n) the Skandha, 
(in ) The prakarana, (iv) The Adhyaya, (v) The Vakya, 
<vi) The Pada, and (vn) The Aksara 90 In the chapter, 
under consideration, Vallabha explains the Bhdga\ata 
from the first four points of view. It is thus something 
like an independent interpretation of the Pur a pa, while 
Subodhmi is a regular commentary 

Vallabha wrote his Prakaia on the karikas only upto 
karika 33 on Skandha IV The work of finishing the 
Prakaia was undertaken by VitthaleSa Purusottama 
informs us of this 01 There are other proofs also for thi« 
The Prakaia on V 6 refers to the acarya 90 This shows 


88 T Sn Ab p 24 

89 T Sn Ab p 114 

90 T Bh V 2 

91 T Bh Ab p 170 

Etad dntim SnmaAacaryaxh kfia vyakhya, etad cigre Prabhm xya 

92 Tattvefii sarve?^m asaktyabhaiaya Acaryaxh kalas lattiefu 
pTttvtffa etc 


T Bh P p 261 
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definitely that Vallabha has not written it Similar mention 
is also found in the Prakaha on V. 132 93 

Even Vi^thaleia could not finish the Prakaha He 
could go only upto V. 135 So from V 136 Purusottama 
himself began his Yojana 04 

Purusottama’s Avaranabhanga in this chapter is not 
so long but is comparatively short The reason perhaps is 
that there are not many discussions in this chapter, which 
explains only one work His Yojana is more extensive, 
because here he explains the karikas ana there is no Prakaha 
to comment upon He begins his Yojana with a separate 
Mangala and says that the Yojana was shown to him by 
Prabhucarana 9B It is very likely that there might have 
been some sort of traditional explanation of the unexplained 
verses handed down orally by Vitlhalefca and his sons and 
Purusottama might have incorporated it in his Yajana 
It will not be out of place here to consider the 
inter-relation of the three chapters Vallabha says in the 
beginning of the first chapter that he will compose the 
3astrartha, Sarvanunaya and BhagavatSrtha chapters J8 He 
explains the term " Sastrartha ” as the “ Gitartha ” in his 
Prakaha As for the second chapter, Purusottama says 
that it is " Nirtiaya'* or decision of the knowledge and 
the like as means of liberation, and of the things as found 


93 Tarhy Acar^air adhalokamanam kuto noktam iti ced etc 

T Bh P p 305 

94 I>ad avadhy eva Prabhucarana ntbandham Prakafitavantah 

T Bh Ab p 307 

95 Cf In Srtmatprabhucaranaih Vurusottamasya dardita 
Nibandhayojana in all the colophons 

96 T S V 5 P 30-32 
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in the world, such as this is of this nature, this is the 
fruit or means of this etc 07 Vallabha also says that the 
second chapter is for removing the asamohavana and 
viparitabhavana The 5>astrartha is a smaller chapter and 
so the Bhagavatartha is for its elaboration Puru§ottama 
says that the Sattvikas are of various kinds, those who are 
bent upon the pramaria are satisfied with the first, while 
the second chapter is for those who prefer the prameya 
and for whom asambhavana is possible 08 In the Piakaia 
on the last verse, Vallabha says that he has explained the 
Sastrartha by taking recourse to the pramapabala, and 
now he will speak out the Sarvanirnaya by resorting to 
the prameyabala 99 Purusottama’s explanation here is 
almost the same as given above, though here he adds an 
explanation of the Pramaijabala and Prameyabala. In the 
Avaranabhanga on the second chapter, Puru§ottama 
explains in the beginning the sangati and the purpose of 
this chapter at some length He explams how the 
AsambhavanS and Viparitabhavana are possible Thus for 
instance, the Srutipramajja cannot prove something which 
is contradicted by perception What again of the SmftlS ? 
Again, when the scriptural authority ts established, what- 
about their teaching 5 Is everything entirely one with 
Brahman or has Brahman something more than the Jlvas ? 


97 J Hanader mok$asadhanamargasya p^ipo^ksdipaddxthajatasjc 
va yd yam mrpayafi, idam evarmper* ttrrihlltaphalatadharjzz. 
iti n licayah, sapankarah siarupanifcsp 

T S Ab p 3 

98 T S Ab p 32-33 

99 Pramapabalam agjitja /agrenho vtjUTUpitah, 
agntya sarvamrnaya uejate T. S p. p 163 
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So many sadhanas have been taught, uhy then accept 
devotion only ? What is the difference in the fruits obtained 
by pursuing various sSdhanas ? All these questions would 
naturally arise, to those who are of mediocre intelligence or 
who are dull As for those who are wise, such decisions 
as of these questions would just reinforce the theories in 
their minds 100 

The connection of the third chapter with the second 
is easily found out by Vallabha Vallabha ends his second 
chapter with a discussion on the Prema-bhakti By knowing 
the meaning of the Bhagavata alone, such devotion can 
arise If the Bhagavatartha is not understood or is wrongly 
understood, there can be no Bhakti Hence Vallabha finds 
out a remedy for this and explains the Bhagavata 101 
To a modern reader, the distinction between the 
Pramapabala and the Prameyabala as also between the 
Uttama on the one hand and the Madhyama and Manda 
on the other may not have a strong appeal Both the 
chapters may be taken quite independently Some of 
the questions that may arise in the first chapter and 
that are not answered in it are found in the second* 
The second chapter is definitely more elaborate and goes 
into the details of various problems There are however 
certain points in the first chapter, which are not found in 
the second Thus for instance the Jagat-samsara-bheda, 

100 T Sn Ab p 1-2 

101 s'nbhagavatatattvartham ato vaksye sunidcitam Yajjflanat paramS 
pritih Kfsnah itghram phali$yati T Sn Verse 329 See also 
Bhagavatarthe aj Plate, auyathajftate ca bhakur na bhavatttl 
Adfokare' pi jate phalam na bhavi?yatiti mayopayah knyate, 
Tattvartho vwicyocyate T Sn P p 231 
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the Jiva-parimaija, and the whole question about the 
individual soul-all this is not touched upon in the second 
chapter. Thus the chapters mutually supply the missing 
.links of one another. Even then, they are independently 
understandable. 

Similarly the third chapter is also something like a 
long appendage, very loosely connected with-the first two 
chapters. While the first two chapters ■ are of the nature 
of an independent composition, the last is a summary as 
also an interpretation of one particular work. If we have 
to take into account the connection of chapters II and III as 
given by Vallabha, we can say that the summary-cum*- 
interpretation of any of the Prasthanas can be easily 
tagged on with these chapters and similar connections 
can be found out. The work is thus not an integrated 
whole, but a composite one made -up of three 
independent units. 

( 38 ) Sodaiaprakarayagranthasangati : 

Before dealing with this work we may make some 
preliminary observations, regarding Puru§ottama’s commen¬ 
taries on the sixteen tracts. Vallabha’s sixteen tracts, known 
as»the SodaSagranthasy have remained very popular among 
the followers of the Pu^imarga. Puru§ottama is said to 
have commented upon all of them. I have not however 
been able to trace all the commentaries, afid I doubt 
whether he actually wrote Vivftis on all of them. Thus 
for instance in the introduction to the Vivekadhairyd hr ay a t 
the Editor Shri. C. H. Shastri says that only four commen¬ 
taries are available on this work, those of Gopi&a, 
Gokulotsava, Raghunatha and Vrajaraya. As Shri. Shastri 
has at his disposal a good deal of manuscript-literature, I 
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do not think we should doubt his statement It is very 
likely therefore that Purusottama did not comment upon 
all the sixteen tracts Before however taking a short notice 
of the tracts and Puru§ottama’s commentaries upon them, 
we should note one independent article, not a work, of 
Puru§ottama 

In the Pustibhaktisudha Vol V No 8-9 is printed 
the §odahaprakaranagra/ithanam sangatih of Purusottama 
A similar Sangati is also printed in the collection of 
Vrata-works, edited by Shn C H Shastn, Surat 108 Here 
Purusottama has explained the mterrelation-not the 
chronological order-of these tract's in two ways The 
Lord of the world has ordered devotion to Krgga by 
mind, speech and body After explaining the removal of 
sms and love to Mukunda m the (1) Yamunastaka, and 
deciding the gastrartha in the ( 2) Bslabodha , devotion as 
a principle is expounded in the (3) Siddh5ntamukta\ah 
Devotion is two-fold, external and internal For the former 
it is necessary to maintain the purity of the external 
objects as taught by the Ac3rya in the (4 ) Sidd/iantara 
hasya For the internal devotion, purity and steadiness of 
mind are required The (5) Navaratna and the (6) 
Antahkarapaprabodha are for teaching this The (7) 
Vivekadhairyadraya describes both the types of devotion. 
The (8) Krspa&raya makes our dependence on Krsipa 
steady, while the (9) Catuhhloki explains in short the 
sarvanigamana This is followed by the (10) Pusti-pra\aha- 
maryddd-grantha which expounds the three different paths 
Devotion begins with this and its increase is told in the 
(11) Bhaktivardhim Bhajana requires the speaker and 


102 U P p 52 



Purusottama’s Works 129 

the hearer, for which we have the (12) Jalabheda and 
the ( 13) Bhaktalaksana. C Is it Pancapadya ? ) Renunciation 
is determined in the (14) Sanny3sanir:paya. Then comes 
the (15 ) Nirodhalaksana which tells of * Bhdxo bhavanaya 
siddhah. \ Finally we have the (16) Sexaphala. 

Another way of understanding the inter-relation of 
these works is this: The (1) Yamuna s taka is the first 
followed by the ( 2) Balabodha for acquiring the Svarupa- 
yogyata. Svaklyata being established, one's own way is 
preached in the ( 3) Siddhanta-muktaxali. For a description 
of the Jjva in that path, the teacher has written the 
(4) Pustipraxahamaryada. This is followed by a desire 
to know the duties which are told in the (5) Siddhanta- 
rahasya, taught by the Lord himself. Then comes the 
( 6) Navaratna to remove the worry, as to whether or 
not the Lord has accepted the Jiva. The antaropada£a is 
taught in the (7) Antahkarapaprabodha and the tadango- 
padefca in the (8) Vivekadhairyahaya. This is followed 
by the (9) Krsjiahraya which should be adhered to even 
without the upadefcas. The (10) Catuhbloki serves to 
remove the doubt that this is the path of others. After 
thus teaching devotion, it is increased in the (11) Bhak- 
Jtixardhirii. The hearer and the speaker are described in 
the (12) Jalabhada. The (13) Pancapadya is independent. 
The (14) Sanayasanirttaya is for knowing the time of 
renunciation as taught in Bhaktixardhini. Its sadhana is 
told in the (15 ) Nirod/ialaksapa . The fruit of one who 
follows this path is explained in the (16) Sexaphala. 

The Sangati printed in the collection of the Vrata- 
works corresponds to the second order given above. We 
shall now turn to those works which have been commented 
tupon by our authcr. 



130 


Purusottamaji : A Study 

(39) Commentary on the Yamunastaka :— 
Yamunastaka is a small tract in nine stanzas in the 

Prthvi metre. It is written in praise of the river Yamuna 
In fact it is an astaka but the last verse in something like 
the Phalakruti. It is a good piece of work, having some- 
poetic qualities also, so rarely found in Vallabha’s writing. 
The commentary of Vi{|hale£a is more or less explanatory^ 
Purusottama in his sub-commentary has, however, made 
good the loss by bringing in a halo of sanctity and. 
explaining fully each and every word trying to fit it in 
with the accepted principles of Vallabha’s system. He refers 
to Hariraya twice in V. 1, 7 and under the first verse- 
shows how according to Hariraya these eight verses bring - 
out eight kinds of Aikvarya of the river. He points out 
what has been left unexplained by Vittheleka, 103 . and 
explains it fully. 

(40) Commentary on the Balabodha : 

Balabodha has nineteen verses and a half. Vallabha. 
says in the very first verse that he wants to decide the 
Siddhantasamgraha for the enlightenment of those who are 
ignorant. 104 Purusottama explains that the “Bala” here 
refers to those who are confused on account of the 
various ways of worshipping many Gods, various ways of 
liberation and all that. 108 He begins with a statement of 
four Puru§arthas and then discusses only Mok§a. He refers 

103. Namatu Krjpatilrjapnjiflm.. etc. V. 3. 

104 .SarvajicHhantajawgraham, 

Balaprabodhanarthaya vedami suvmiicitam . V. 1. 

105 .Iti Sandihananam Svanam sandehajanakam tatra 

tatropadeyatabhramam varayitum .etc. Under V. 1. 
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to the concept of Moksa according to the Samkhya and 
Yoga. He then explains the Para 6 ray a Moksa. Visnu gives 
Moksa while £>iva gives Bhoga. Finally Vallabha comes to- 
the point of devotion with love and surrender. The 
commentary of Purusottama is critical as well as explanatory. 
He refers often to the other commentators DvarakeSa and 
Devakinandana and shows how their explanations differ 
from hts; he does not refute them. His commentary is 
definitely more extensive than those of the other two. 

( 41 ) Commentary on the SiddhantamuktavaU : 

Siddhantamuktavali in 21 verses begins with the teaching; 
of Kr§paseva. Kr§na is the Highest Lord. Vallabha then 
explains the Aksara which is manifested as the world and 
which is meditated upon by those, who follow the path 
of knowledge. It is explained with the long drawn out 
metaphor of Ganga. The same metaphor is continued 
throughout the work to explain the distinctions between 
the PuPravaha and Maryads also, in the course of 
which Vallabha says that devotion is higher than knowledge. 
Thus according to Vallabha the work explains the mystery 
of the Sastra. 106 

It would be interesting to note here that while Vallabha 
himself says nothing regarding the title of this work, 
Vitfhaleia calls it Siddhantavanmala. The colophon of the 
work reads-*' Iti Srivallabhacarvaviracita Siddhantamuk f- 
SvaU sampurna." The last verse of Vifjhalefca's- 
commentary runs: 

Iti kripitfpadabjaparagarasasiktahrt 

Srivitfhalas tatsiddhan tax a nma lam hrdaye dadhau . 

106. Evam svafastrasart a svam maja guftam mrupiram. V. 21. 
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Purusottama also calls his work Siddhantavanmalapr- 
. aka da. The colophon reads-" hi... Purusottamasya krtau 
Srimadacaryasiddhantavanmalaprakadah sampurnah ” In 
The last verse also he says-* 1 Sviyasiddhantavanmala krpaya 
samprakadita .** Kalya^araya in the last verse of his 
-commentary gives the title SiddhSntamuktavail. Other 
commentators generally give the same title. It is very likely 
that originally the title might have been Siddhanta\anmala. 

The work is commented upon by Vitthale&a. Gokula- 
natha, Kalyaparaya, Purusottama, Vallabha, Vrajanatha and 
Lalu Bha^ra have written sub-commentaries. Dvatakda's 

• commentary is not complete. One Haridasa has explained 
verses 15 b-17a Of all these the commentary of Purusottama 
is very helpful in understanding the work. Purusottama is 
as usual not only explanatory but also critical. 

• (42 • Commentary on Pustipravahamaryada : 

This is an incomplete work. Vallabha here sets out 
to explain the characteristics of Pusti, Pravaha and Maryada. 
He differentiates them in the beginning and then explains 
the prayojana, sadhana, ahga, kriya, phala etc. of the 
Pusti souls. The work then breaks off. Gokulanacha in 
-his commentary says that only this part of the work is 
known. Raghunatha says: *Ita urdhvam granthatffih- 
•purusottama says: Etadagre pravdhamargiyaprayojanasadha 

..nangaphalatii marydddmdrgiyaprayojanasvarupdngakriydh 

. sadhanamphalam ca yavataj rtayate tavan grantho’peksita 
iti jdeyam.' He is thus the only commentator who informs 
us about what is wanting. It is not possible that Vallabha 
might have himself left it incomplete. It is likely that the 
^portions might have been lost on account of a quarrel 
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between the wife of Gopmatha and Vitthale£a It may 
also be possible that the portions dealing with the Pravaha 
and Maryada being uninteresting to the exclusive tendencies 
of VitthaleSa iright have been neglected with the result 
that even Gokulanatha was not able to find them 

The commentary of Purusottama is very helpful and 
critical The only problem is that it goes under the nam& 
of his father Pitarabara In the editor’s note Shri Tehvala 
says that the Vi\rti of PitSmbara is actually written by 
Purusottama who seems to have dedicated it to his father. 
The style, he says, is evidently the familier one which we 
meet with, in the other writings of Purusottama Tehvala 
adds that a perusal of the six manuscripts of the Vivrti 
reveals that the author has revised it sometime after 
writing it As Purusottama was a great authority tn the 
Sampradaya, both the revised and the original versions 
became current It is difficult to come to any conclusion 
regarding the authorship The analytical approach as 
found in this commentary is the same as that found in 
other works of our author The discussions on the term 
Pusti under V 2, and on the reality of the world under V 9 
bear the same arguments and phraseology as found in the 
works of Purusottama The author of the commentary 
refers to the Vi\ rti of Gokulanatha, and to Brafimasutras > 
Vid\anmandana , etc, but never to the works of Purusottama 
At one place there is a reference to the explanation of the 
last Sutra in the Anandamaya-adhikarana, as given in the 
Vid\ cinmandana and Vitthalefca's interpretation of the first 
Sutra of the same Adhikarana It should be noted that 
here the interpretations of Vallabha are not referred to 
Thus tie have ro reason to disbelieve the tradition which 
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fathers the work upon Purusottama, though it is very likely 
that Purusottama might have revised his father’s work 
( 43) Commentary on Siddhantarahcisya 

Siddhantarcihasya contains only eight stanzas and a 
half inspite of it, its immense popularity has led to the 
composition of many commentaries upon it Vallabha here 
says that he IS speaking out ad verbatim what the Lord 
told him at night on the bright eleventh of the month 
of SSravana All the five faults of the individual souls 
will be destroyed by the Brahma-samb ndha Hence 
everything should be surrendered to the Highest Lord 
In the last two lines Vallabha gives the analogy of the 
river Ganga. Vallabha in this work teaches the doctrine 
of Samarpana or self-surrender 

The work is commented upon by Gokulanatha, 
Raghunatha, Kalyanaraya, Vra]otsava, Gokulotsava Hanraya 
VitlhaleSvara, Gmdhara and Lalu Bhatta, besides 
Purusottama There is also one anonymous commentary 
Purusottama has ably discussed the problems regarding the 
Brahma-sambandha and has fully explained the text 

( 44 ) Commentary on Navaratna 

Navaratna is so called perhaps because it has nine 
werses Here Vallabha thinks of the devotees, who should 
merge themselves completely in the service of God After 
they have surrendered themselves to Him, they should not 
worry at all Everything will be done of them by the 
Lord Thus the grace of God is the greatest sadhana for 
such a man 

The text has been explained by VifthaleSa in his 
VlVftit upon which four sub-commentaries are written 
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Turusottama’s sub-commentary is critical and explanatory. 
He explains the term cinta (V. 1), differentiates between 
Dana and Nivedana (V, 2), elucidates the nature of 
surrender (V. 3), and shows what should be done when 
-a conflict arises between the desire of the Lord and the 
•orders of the Guru (V. 7) etc. 

(45) Commentary of Antahkaranaprabodha : 

Antahkaranaprabodha is a small tract written for 
enlightening the internal Spirit. God is independent and 
-the devotees are dependent upon him. We can not know 
what God desires 'and so we must obey His commands. 
The devotee should think that whatever is necessary for 
him will be done by God. He should only carry out His 
orders. He is not like a worldly boss, who is angry at the 
faults of his employees. He knows that the devotees are 
likely to commit mistakes. They should not care even for 
their own bodies. A total unconditional surrender is the 
best remedy for crossing over the Maya of the Lord. 
This is the teaching contained in this work. It howover 
reveals a personal tone, as Vallabha refers to the commands 
•of the Lord to himself in V. 5b-6-7a. Purusottama’s 
commentary contains all the merits which are found in his 
other works. He gives the summery of the work at the 
end. He also discusses fully the various Ajnas (V. 5b-6~7a). 
On these however he has written an independent Lekhci 
also. Here he gives a different interpretation. 

^ 46 ) Commentary on Bhaktivardhini : 

Bhaktivardhini in eleven verses is mainly for the 
increase of devotion for the hlna-adhikarins. They should 
live the life of a householder and observe the duties of 
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var^as and agramas Worldly pursuits should be given up 
They should worship Krsna If the worldly pursuits cannot 
be given up, their minds should be concentrated on Han, 
until the seed of Bhakti is germinated and love is produced 
The destruction of the worldly passions is the test of 
divine love, the test of asakti is grha-aruci, and rhat of 
vyasana is inability to live without divine presence Bad 
association or evil food may make the attainment of this 
stage difficult Such a devotee <hould therefore stay near a 
temple and should keep the company of devotees, so that 
his mind nr ay not be defiled by external forces Vallabha 
says that one who is -lvays engrossed in the service of 
the Lord or the conversation regarding Him will never perish 
The work is so popular that it has called for 14 
commentaries, of Balakrsija, Gokulanatha, Raghunatha,. 
Kalyanaraya, Hanraya, GopeSvara, Puru$ottama Vallabha, 
Jayagopala Bhatta, Lalu Bhatta, Balakr$na son of Vallabha,. 
Giridhara, DvarakeSa and one anonymous commentary 
E\ery commentator has explained the text from his own 
point of view Purusottama’s commentary, written in his 
usual style explains the text and elucidates important points 
Thus, for instance he explains the word “ Bhakti” (V 1) 
fully from all points of view He also refers to the 
explanations of others (V 5) 

( 47 ) Commentary on Jalabheda 

Jalabheda has 21 verses It gives the characteristics 
of different teachers of religious subjects The Taittiriya 
Samhita 7 4 12 gives a mantra stating 20 types of waters 
On the analogy of these 20 kinds, Vallabha has given 20 
kinds of teachers Dr Rajendra Lai Ivfitra says that it is a 
work on hydropathy Telivala rightly says that it is not so 
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Four commentaries are written on this work, of 
Kalyanaraya, Purusottama, Vallabha, and B5lakf§ija The 
term “ Agm*' in V 14 has raised a controversy Some 
think it to refer to Rudra while others to Vallabha 
himself Purusottama does not enter into this controversy 
at all but explains “Agm” as ‘The speaker of the 
Agm Purana ’ 

( 48 ) Commentary on Pancapadya 

Pahcapadya has 5 verses, as its name indicates It 
explains the types of ‘Hearers*, those who are purely of 
the Pus^imarga (V 1 ) of the Pustimaiyadamarga (V 2 ) 
Maryadapugpmarga ( V 3-4) and finally those who are 
generally adhiharms for 3ravaoabhakti (V 5 ) Two 
commentaries, of Hanraya and Purusottama are available 
There is some difference of opinion in their explanations 

( 49 ) Commentary on Sannyasamrpaya 

This work gives Vallabha*s ideas regarding renuncia¬ 
tion He says that sannyasa should not be taken m the 
Karmamarga For those, who follow the path of knowledge, 
Sannyasa may be taken for desire of knowledge Similar 
is the case with those who are already learned Both of 
them are however not commendable Regarding the 
followers of the path of devotion, renunciation accepted 
for the sake of sadhana, is not likely to produce happy 
results If it is for the phala, it should be done only for 
experiencing the separation from the Lord, if the Lord 
so inspires 

Of all the. commentaries on this work, that of 
Purusottama is the best He refers tb the views of 
Gohularatha, Raghunatha, Gokulotsaxa, DvSraHa, Gopi&a. 
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etc and states his own opinion (V 1 ) He also explains 
why renunciation should not be accepted in the 
Karmamarga by referring to Jaimini ( V 2 ) He shows 
that* the term * Virahanubhava ’ can be understood in 
three ways (V 7) Purusottama shows after Vallabha the 
distinction between the paths of knowledge and devotion, 
in favour of the latter (V 10-11-12, 14, 17 etc 1 At the 
the and he describes how Vallabha himself took 
the Sannyasa 

( 50 ) Commentary on Nirodhalaksana 

Nirodhalaksana explains the Nirodha, which means 
complete attachment to the Lord by a devotee who has 
forgotten the world Thus the work is intended to lead 
the service of the Lord on a divine level The work is 
explained in six different commentaries Purusottama’s 
Vivrti is surely very helpful He explains the ‘ Nirodha ** 
as ' Prapaticavismrtipurvakabhagavdasaktirupci (V 1) 
He explains the utility of the work [in the beginning He 
also refers at the end to the differant order in which the 
text has been read by Cac5 Gopitfa and Hariraya and says 
that he has followed the text of Vrajaraya He also says 
that he has not referred to different interpretations 
{ 51 ) Commentary on Sevaphala 

Sevaphala is a very small work of seven verses and 
a half It explains the fruits of Seva Vallabba has himself 
written a commentary on this The work has become 
difficult on account of the terse style of Vallabha Eleven 
commentaries are written on this and commentators have 
widely differed on the meanings of particular words 
Puru§ottama refers to the views of his predecessors often 
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(c g V. 1 ) Purusottama generally followed the £astnya 
mathod in interpreting the term “ Sayujyci” while Hariraya 
and others followed the point of view of Bhaktimarga 

Purusottama does not seem to have commented upon 
the remaining three tracts- Vivekadhairyakraya, Catuhhloki 
and Kr$pabraya Any way, I have not been able to find 
fits commentaries on them 

(52-53) Commentaries on Bhaktihamsa 

Bhaktihamsa is an important work of VifthaleSa 
■explaining the nature of true devotion, as the principal 
means of emancipation in the guddhadvaita system Vit{ha- 
lefca here fully discusses the paths of action, knowledge 
K -and devotion He also explains the trio of Pravaha, 
Mary5dS and Pusfi Besides this he also shows the distinc¬ 
tion between the Upasana and Bhakti, Puja and Bhakti 
etc Pusp is solely dependent upon the grace of God 

Reghunatha, bom in V S 1611, commented upon it 
His comentary is called Bhcikti-tarangini. Purusottama 
has written a sub-commentary on it called Tirtha, so that 
people can enter the river of devotion through this 
passage and happily see the‘swan of devotion’ 107 Puruso¬ 
ttama has also written an independent commentary upon it 
called Viveka Though Purusottama does not say anything 
expressly, he might have in his mind the famous Niraksi 
ranyaya of the Hamsa, while naming the commentary It 
is interesting to compare the commentaries of the same 


107. PraviJyanena tirthena nimnam Bhaktitaranglptm, Qahamanaft 
prapafyantu Bhaktihatnsam mudanvu3h 

Tirtha. Last Verse p 72. 
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author There are naturally so many similarities and almost 
every idea of the one is repeated in the other in the same 
manner though not in the same place To take an example 
we may note that the explanation of the nine steps of 
devotion in the Tirtha is on page 42, while in the Vivekcr 
it is on p 57 In the Tirtha at the end Puru§ottama gives 
seven verses for the Grantharthasamgraha They are not 
found in the Viveka In the Viveka however Purusottama 
gives an additional interpretation of the last varse of the 
Bhaktihamsa so as to avoid the yati-do?a It is not found 
in the Tirtha It is rather difficult to explain why Puru§o 
ttama would have written two works, when one could 
have been sufficient 

Puru§ottama is also said to have commented upon 
the Bhaktihetwurnava of the Vitthalefca It has not been 
found by me 

( 54 ) Bhavarthadhikaranabhasyaprakaia 

Vallabha is said to have commented upon the 
Purvamimansasutras of Jaimmi also Unfortunately however, 
only a part of the same is available Vallabha’s commentary 
on the Punanumansasutras II i, known as the Bha\ar 
thapada has been published in the Pjstibhaktistldha Vol 
VII no 2-4 The Vivarana alias PrakaSa thereon has 
been published in the same journal Vol VIII nos 5 6 7,& 
and 9 There are 49 Sutras in all in this Pada This vork 
has been examined by Prof G H Bhatt in two articles 
from the point of view of VaUabha’s interpretations, a 5 
also from the textual point of viev. 108 

108 * Vallabhacarya and Purvammansa * Journal of the Oriental 
Institute Vol I, no 4 p 353ff and 'Vallabhacarya's text 
of the Juimmt Sutras II i * Vol II no 1 p 68ff 
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The commentary Prakdba bears the name of Yadupati 
as the author. This Yadupati 'was the grandfather of 
Purusottama. The colophon of the commentary runs : 

* hi SrimadvaUabhancindanacarcinadasamidasahripitambar- 
.atanujabriyadupativiracitam Srimaddcdryaviracitajaiminiy- 
cibhdsyahhdvdrthapddavivcirancvn sampurnam. 1 Tradition 
however informs as that the author is Purusottama himself, 
who, out of respect for his grandfather passed of 
this work in his name. The commentary though 
.short, reveals the special characteristics of Purusottama’s 
authorship. There is a reference to the theory of Nityatva- 
vada, and to the Vedantimata under Sutra 1. The 
•commentator also refers under Sutra 5 to those who 
arrange the five Sutras in only one Adhikara^a and says 
*T ad etat sutraviruddham*. Besides, there is one strong 
ground to accept that Purusottama is the author of this 
commentary. In the Prakd&ci on Armbha$ya I. i. 3 a 
similar discussion occurs. There Purusottama makes * 
reference to these Sutras and then refers to the present 
'Work as his own. 100 

The beginning of the Vivararia is noteworthy. It 
-runs: ‘ Srimatprabhucavanakrpnyd bha vdrlhacarariabhdsyam 
yathdmati vivriyate.’ It appears from this that though 
Vallabha might have finished his Bftdsya y Purusottama 
•could secure only this portion and hence he commented 
Upon it. One cannot be definite about this, because >it 
may be [ that f k Puru§ottama might have secured and 

• commented upon the whole *of the Bhasya , which is 
lost to us. 


109. A. B. P. I. 1. 3, p. 109. 
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( 55 ) Purvamimansakarikavivarana : 

42 Purvamimansakarikas of Valiabha together with the- 
Vi varana of Purusottama have been published in the Pusti- 
bhaktisudha Vol. V. no. 2. A short analysis of the contents 
is given here. The author explains the Anubandhacatusjaya 
in the beginning. ( V. 1-12a ) followed by a discussion on 
the question whether the Mimansa is independent or 
depending upon injunctions. ( V. 12b-23a ) The relation 
of the two MimSnsas forms the next topic of discussion. 
( V. 23b-25a ) Valiabha then discusses the meaning of the 
word ‘atha’ in the Sutra ' Athato dharmajijndsd * whether 
it should be understood in the sense of adhikara or in 
any other sense. If the latter, we shall have to agree to 
the vidhi-adhyahara (V. 25b-36). Last six verses again 
discuss the inter-relation of the two Mimansas in the- 
light of the meaning of the word ‘atha* from the point 
of view of those, who understand both the Mimansas as 
forming only one gastra. ( V. 37-42 ). Valiabha is so brief 
and his style so compact that it is rather difficult to 
understand the Verses without the help of the Vivarayto 
of Purusottama. 

Valiabha has written the Purvamimansabhasya which,, 
as we have seen above, is unfortunately not fully extant. 
The Karikas, which we have, are something like & 
metrical commentary on the first of the Purvamimansa - 
sutras. Purusottama says in the beginning: &rimadacarya- 
car ana h purvamimansabhasyam cikirsantah tatra vistareya 
pratipipadayisitam jijnasasutrdrtham sanksepena kdrika - 
bhih sanjighrksantah. At the end he says: Iti tfrimad- 

vaUabhacaryacaranaviracitadharmajijnasasutrarthanirydyoz- 

kakdrikavivaranam &ripitdmbaratanujakripurusottamakp*- 
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tam sampurnam. It is important to note that the 
fortysecond Karika does not seen to contain any 
suggestion that it is the last. It is again doubtful as to 
whether Vallabha has fully discussed even the first Sutra. 
I am rather inclined to believe that Vallabha wrote some 
or many Karikas more than 42 .and perhaps he wrote or 
intended to write a metrical summary-cum-commentary on 
the Purvamunansasutras. This is what Vallabha has done 
for the Bhagavatapurdna also when he wrote the Karikas 
in the last chapter of the Tattvadipanibandha over and 
above the Subodidn't commentary. Anyway Puru^ottama 
had before him only 42 verses. He commented upon them 
and called them Nirpayakakarikas on the first Sutra. 

( 56 ) SubodfdniprakaSa ; 

Vallabha maintained a very high regard for the 
Bhdgavatapurdpa, which was raised by him to the 
status of a Prasthana. Vallabha wrote his commentary 
Subodhini on the first three books, on the tenth 
book and began writing the same on the eleventh. 
On the eleventh book he could comment only up 
to the second verse of the fifth Adhyaya. Vallabha 
is also said to have written a shorter commentary on the 
Bhagavata called Suk$matika but it is not extant. Valla- 
bha's Subodhini onSkandhas IV .-IX and on the remaining 
part of XI and the Skandha XII is unfortunately not 
available. The Sampradayic tradition relates that Vallabha 
was asked by God not to open the mysterious dectrines 
in the Bhagavata. He did not obey the orders in the 
beginning but when the command came forcefully, he 
had to carry it out. Thus there is kramabhanga and 
aputijata. 
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Vi{thale$a wrote a sub-commentary on Skandha X 
called fippajii. Puru§ottama is said to have written his 
Prakdia on the whole of the Subodhmi including the 
Tippapi, but his Prakdka on the later portion of the 
Skandha has not been found Even in the Skandha XI 
hts Prakdda is found on the Subodhmi only up to V 20 
of Adhyaya 4 The extant part of the Prakada on the 
Skandha X is fathered upon Pltambara Tradition however 
runs that it is also written by Puru§ottama Evidently the 
style is that of Puru§ottama, as can be seen from his 
comments on the interpolated chapters (Adhjayas between 
X 11 and 12.) 

We have noted above, while dealing with the last 
chapter of the Tattvadipanibcmdha that, while that chapter 
is a summary-cum-commentary written independently, though 
related to the Bhdga\ata, Subodhmi is a regular running 
commentary Here he has dealt the vakya, pada, and aksata 
of the Bhagavata 110 Vallabha says in the beginning 
of the work *Arthatryam to vaksyamt nibandhe’sti 
catu? tayam 111 

( 57,58 ) Minor commentaries on the Bhaga\atci 

( I ) ' Kathd imdste ' ity etad v/ varanakdril dvydkhy a 
VilfheleSa has written 20 verses on the Bhagaxata XII 
tit 14 discussing the concept of Rasa in the Pusfimargs 
Puru§ottama has explained them in his usual style 


110 ‘Ayam atm rubandhad viiesah Vakyapadaksarapam atra 
vaktavyatvat, tatra tu &a$trarthady-upa)Ogma eiaTthdsyok* 
tatvad Jti * 

SobodhlnlprakaSa III I 1 

111 Subodhini 1 l 
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( II ) Vrtrasuracatuhslokivivrti : The four verses 
known as the Vrtrasuracatuh^Ioki in Bhagavata VI are 
said to deal with the four Purusarthas. The first 
three verses are commented upon by Vitfhale^a while the 
last by Vallabha. It is on the last verse that Puru§ottama, 
Hariraya and ^rivallabha have written their sub-commen¬ 
taries. The verse is explained in two ways so as to belong 
to the MaryadSpusfi on the one hand the Pustipusti on 
the other. Purusottama's commentary does not contain 
anything quite peculiar. 

{ 59 ) Gayatryadyarthaprokahakakarikaviaram : 

An attempt has been made by Vallabha and his 
followers to explain the well-known Savitri Rc in such 
a way as to suit their own theory. Vallabha himself has 
•written a commentary on this verse. Vijjhalefca wrote on 
it a metrical commentary in 35 verses. Purusottama has 
•commented upon it. Besides these, there is also one prose 
passage by*Gokale£a alias £>rivallabha. Though Prof. M. G. 
.Shastri calls it an independent work it is not different in 
form from a commentary on Vallabha’s Gayatribhasya. 
Further there is also one Gayatryarthavivarana in 76 
•verses by an unknown author. There are also prose works 
<£\f JjsSst£a a. nd Govazdhana Elba} fa jjyiog to explain the 
•purport of the Gayatti. All these have been printed in a 
collection of the Sampradayic works on Gayatri, edited 
.and published by Prof. M. G. Shastri. 

The Savitri verse is a simple prayer to the Sun God 
'Savitj-, the inspirer. It was slowly surrounded with a halo 
<of sanctity and became the “ Veda-bija” or the seed of the 
scriptures. Attempts were then made to interpret the verse 
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so as to suit the interpreter’s own beliefs and there grew 
a tendency to mystify each and every syllable of the verse 
Vallabha shows how it teaches the doctrine of Grace 
Vitthaleka goes a step further by explaining each and everf 
word, the metre, the r§i etc -all explained by means of 
fanciful etymology and imagination Vifthaldsa says that 
here the teaching is not just ot the doctrine of Grace but 
even of Love, of Srpgara Puru§ottama explains all the 35 
verses in his usual analytical style Under V 25 he refutes 
the interpretation of the Saivas Some of his explanations 
are also equally fanciful 

( 60 ) Nyasade&avivrtivivarana 

The Nyasade&a is one verse explaining the famous- 
verse in the Bhagai ad Gita, ‘ Sarvadharman parityajya 
etc ’ ( XVIII 66 ) The verse runs 

Nyasadeiesu dharmatyajanavacanato kmcanadhi - 
kriyokta , 

Karpanyam vangam uktam maditarabhajanapeksanaift 
va vyapodham 

Duhsadhyecchodyamau va kvacid upaiamitav anya- 
sammelane va, 

Brahmastranyava uktas tad iha na vihato dharma: 
ajhadisjddhah 

In the Bhagavad Gita the Lord tells Arjuna of 
Niskama karmayoga and performing one’s dharma without 
attachment How can the ver«e XVIII 66 be reconciled with 
this teaching 5 The NyasadeSa verse tries to solve this riddle 
in various ways Vifthalefca has written a commentary on- 
it explaining it in two ways Puru$ottama has written a. 
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sub-commentary on it. Purusottama does not say much 
about the Pu§ti, Maryada, and all that, as does VitthaleSa. 
He refers to Ramanuja, 3amkara and Madhusudana, refutes 
them ail except the first with whom he shows just the 
diffexerce of approach. Purusottama also refers to the 
Sampradayika Mimansakas and their method of reconcilia— 
tion. He does not agree with them in toto. 

Who is the author of this verse ? Some scholars in 
the Sampradaya think that it is written by Vallabha. This 
is not correct. It is the fifteenth verse in the Nyasavim&ati 
of Acarya Vedantade&ka, who was a follower of 
Ramanuja 112 It is difficult to state what is the opiaion 
of VifthaleSa and Purusottama about this. VitthaleSa begins - 
by saying : *... vicaraka ntahkaranakalilcim apanayans tael 
vakyatatparyam ekena Mokenaha...etc.* ‘He ends with:!... 
Iti pitfcaranakrpato gopipaticararia-renu-dhanina yah. 
Srivitthalena vivrto bhavo mayi sa sthiro bhavatu* 

Purusottama begins his commentary with : 

tfrimad vallabha-nandanacaranSmbhoje ' nusandhaya , 
Nyasadelavivaranasyahayam atra sphutikurve. 

The last verse also has almost the same purport. 
Thus there is no reference to Vallabha. Again, whenever 
Vifthale£a refers to the author he says ‘ aha* and not 
* a huh ’ which he might have used, had he thought the 
verse to be of Vallabha. Thus probably even VitJhalefca and 
Purusottama did not mean that the verse was written- 
by Vallabha. 


i 12. Cf. Rahajjaratnajatam: Njasavi»«^ati. p. 20. 
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{ 61 ) Patravalambanatika 

The Patravalambana is a work in 40 verses with 
prose passages coming between vetses 29 and 30, and 
between 34 and 35 At the end of the prose passage after 
V. 29 Purusottan a says that there is something wanting 
in the text V 30 has only the second line and the 
refutation of the Mayavada which is referred to m V 36 
is not found here 113 The work is intended to shov the 
correct theories according to the Brahmavada and to refute 
the theories of Bhedavada and Mayavada 

The title Patravalambana has a curious origin. As 
Purasottaroa informs us, when Vallabha was staying at 
Carajjadri, various followers of Mayavada and the BhatJa 
school of Mimansa went there from Kashi for discussion. 
This resulted in obstruction to his work of devotion and 
service to God. He thereupon came to Kashi himself and 
wrote this tract, placing it at the doors of the Ka£ivi£ve£a 
temple Hence it is called Patravalambana. Vallabha’s idea 
.seems to be that other scholars should first read this and 
then alone should approach him if their doubts are 
znot resolved. 

Puru§ottama*s commentary is explanatory. It is very 
helpful in understanding the text. 

( 62 ) Vallabhastakavivarana ■— 

The Vallabhastaka in eight verses was written by 
'Vifthaleia It describes the nature of Vatlabha as ‘Fire’ m 


113. Atra yadyapy etavataiva mrvaho bhavati tathapy upasamhSre 
mayavado niraUrta m kathanad atraca f prathamapadad ito'gre 
etavati tfOr Ui pratibhati 


Patravalantbantika p 29. 
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the beginning and as * Krsna’ at the end. It is said that 
the name of the Acarya is explained in the Sarvotta - 
mastotrci , his qualities in the Brhatkrsnapremamrta and 
his nature in the Vallabhastaka. Purusottama’s commentary 
is faithful and explanatory. 

Commentaries on other works. 

( 63 ) Mandukyopanisad-dipika : 

Before dealing with this work we would like to 
write a few lines on the commentaries of Purusottama on 
the Upanhads. Vallabha himself did not write commen¬ 
taries on the Upani$ads. Purusottama is however credited 
with some such commentaries. He is said to have written 
the Dipikas on the Kaivalyopanisad, Brahmopanhad, 
Nrsimhottaratapini - upanisad\ Mortdukyopanisad and 
tfvetaSvcitciropanisad. He is also said to have written the 
• Upanisad-artha-samgrahas . I have been able to find out 
his Artha-samgrahas on the Kaixalya and Brahma, while 
Dipikas on the Mandukya and Nrsimhottaratapini. It is 
possible that Purusottama might have written the comment¬ 
aries, which he has been credited with and might have 
composed Arthasamgrahas on many Upanisads, and they 
might have been lost. 

Bhatt Ramanath Shastri published in V. S. 1980 the 
Mdndukyopanisaddipika of Purusottama, in Bombay. It 
contains the commentary not only upon the prose passages 
of the Mandukya but also upon the first two chapters of the 
Karikds ascribed to Gaudapada. It may appear rather curious 
that Purusottama should have commented upon the verses 
of GaudapSda, the grand-teacher of Samkara. Purusottama 
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has exaplatned the Upani§ad and the Karikas from the 
-point of view of Suddhadvaita 

While only the commentary upon the first two chapters 
of the Karikas is extant, we snould admit that he intended 
to comment upon the other two chapters also, as can be 
seen from his own statement. 11 4 In A\aranabhanga he refers to 
his commentary thrice 116 All these references, especially the 
second, make it quite clear that PurusotUma not only 
intended to write but actually wrote his commentary upon 
all the four chapters of the Gaudapada-karikas. It is 
really unfortunate that we have not been able to secure 
the commentary in full. 

( 64 ) Nrsimhottaratapinyupamsaddipikd • 

The Nrsimhottaratapini is a minor Upanisad belong¬ 
ing to the Atharvaveda It begins with the four divisions 
of ‘Om’ in the fashion of the Maridukya It has nine 
khaijdas in which it appears *o teach the absolutism of 


114 * Sadhanantaranam smartanam upasananam ca sattvat ktm iti 
JadacaryadyupadeJa ity etaddvayamatam adiaitdhhye vicarayifye ' 

Mandukyopatusaddipika . p.-55 

115 ( 1 ) Y at t« Qaudavartike-Bhogartham sfs/ir tty anyekuda- 

rtham Ui ca pare'ityevam pray ojanam vikalpya-Devasyuisa 
svabhdvdyam aptakamasya k a sprha-iti siddanta uktah 
Tatra pi kn dakQrapam eva svabhav o vaktavyah 

T. S.Ab V. 68 p 116 
( 2 ) Etena Qaudavartikanurodhendpi ye grahilatvam vidadhati, 
te’ pi pratyuttarita bodhyah. Qaudavartikaprakaranacatust' 
ayarthas tu maya tadvyakhyane sopapattiko mrupita Ui 
tat o' vadheyah T. S Ab V. p. 158 

.( 3 ) Tena Qaudavdrtikokta-Satkaryavadadosd api vikarana- 
iigikarad eva panhrtah. T. Sn. Ab V. 140 p. 117 
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tlamkara, The influence of the Mandukya and the 
-Gaudapadakarikas is distinctly traceable. It also combines 
with this absolutism, the theistic trends as seen in the 
elevation of Nrsimha. Purusottama has commented upon 
this work from the point of view of Suddhadvaita. He 
seems to care only for proving that the Upanisad does 
not teach the Kevaladvaita of flamkara. That is why his 
commentary is very short. It is strange that he does not 
explain so many passages. 

Regarding the Arthasamgrahas of Purusottama, 
Telivala makes an interesting observation. 116 Purusottama is 
said to have written 52 Vadagranthas. It does not 
appear to be correct. It is likely that Purusottama might 
have written 52 Upanisad^arthasamgrahas, and they might 
have been styled Vadagranthas by some. Dayaram, the 
well known Gujarati poet has said in his Guru-hisya- 
samvada; that the Upanisads are only 52. Hence it may 
be said that Purusottama wrote 52 Arthasamgrahas. It is 
difficult to say anything for or against this view. 

What is the difference between an Arthasamgraha and 
a D'wika ? The two terms do not appear to have any 
wide divergence in their connotation so far as the works 
•of Purusottama arc concerned. It may be said that the 
Arthasamgraha is a shorter commentary while the Dipika 
is an extensive commentary. But the Nrsimhottaratapini- 
upanisad-dipika is surely not a long commentary. 
Purusottama seems to have used these words without any 
difference in their meanings. 


116. Gf. Put/ibhaktisudha , Vol. V. No. 6. 
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( 65 ) Kcmalyopamsadarthasamgraha 

It has been published in the Pustibhaktisudha Vol 
V No 6 The Kaitaha is a small Upamsad, which like 
the Nrsimhottaratapini , appears to contain the absolutism 
of 3amhara with the theistic tendencies leaning towards 
£>aivism Purusottama has interpreted the same so as to> 
find out the Suddhadvaita and Vaisnavism from it 
( 66 ) Brahmopamsad-arthasamgraha 

It has been published in the Pustibhaktisudha Vol 
III No 1 The Biahmopanisad is a short work with the 
idealistic doctrines Putusottama has explained it m such 
a way as to show that the first khan da shows the greatness 
of Brahman, and the second gi\ es four divisions as found in 
the Mandukya, the Viruddhadharma£rryat\a etc 

Shri G K Shastn at the end, in a foot note says 
that this appears to be a part of a bigger work called 
Upamsadarthasamgraha This is similar to the suggestion 
of Telivala referred to above 

( 67) Introduction to Amrtatarangipi 

The Ainrtatarangim commentary on the Bhagaxad 
Gita raises a question of authorship It has been printed 
together with other commentaries in the publication of 
the Gujarati Press Prof M G Shastn, in his introduction 
to his collection of the Suddhadvaita works on the Gitaszys 
‘Srimatpurasottamaviracita ( ^rmadvrajarayagosvammra- 
cneti vrddah) Gitamrtatarangm etc’ 117 Thus 
according to some the work goes under the name of 
Purusottama, while in the opinion of others it was written 


117 Snmad Bhagavad Gita with Tattvadlpa 


Bhumika p 5 
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by Vrajar3ya. The last ten verses < are not^ useful, irt> 
throwing light upon this problem. It is a really difficult- 
point. We shall have to rely solely upon the internal 
evidence. 

The commentary begins with an introduction whieh 
gives various views regarding the purport of the 
Bhagavad~Gita, of Samkara, Madhusudana Sarasvati, 
^ridhara and Ramanuja. The author refutes the opinions 
of the first three and shows partial agreement with that 
of the last. The author then gives an important discussion* 
on the purport of the Gita as understood in the' 
J>uddhadvaita. 

The regular commentary is however far different from 
the introduction in its spirit. It explains only the words 
of the Gita at almost all the places. It docs not refer to 
the interpretations of other commentators even though some¬ 
times it may be necessary. Not only so but sometimes it 
may appear that the meaning given in the commentary is 
farfetched. We may just take an instance or two. The Gita 11.28 
reads : Avyaktadini bhutani... stc. It may be understood in 
a simple way that the beings are invisible before they are 
bom, they are visible when they are alive and they are again 
invisible when they die. So in fie beginning 2 nd at the end 
they are Avyakta, in the middle they are Vyakta. This is 
the meaning generally accepted by the commentators except 
the author of Amrtatarangi^i. He says that ' Avyakta* 
means Aksara, which is the adi or utpatti of the bodies, 
which according to him is the meaning of * bhutani .* 

* Vyaktamadhyani’ is evplained as : ‘Vyaktam jagat tad 
era madhyam sthitirupam utpattilayayor madhyam 
yes am tani.* Similarly ‘ AvyaktanidhanUni * means : 
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* Avyakta aksara e\a nidhanam fayo yesam tam te* 
The commentator then adds ‘Atrdyam arthah Yata 
utpattis tatrana nahe hokah svasyanucita ity arthah j 
Svasyapi tanmaranantaram na narakadisambhavana 
yata utpattisthala e\a svasyapi naho bhavisyati * 118 
The commentator’s meaning is not convincing The 
commentator again brings m the topic of Bhakti every 
now and then, even at places where it is entirely uncalled 
for Thus for instance in Gita 1 36 He gives two inter 
pretations In the second interpretation he says * Ta\a ka 
pritih syad ' and thus brings in the idea of Bhakti He 
adds after some discussion Atatayimarane do§abha\as tu 
dharmaSastravicarenarthahastravicarena va mrupito na 
tu bhaktmcarena , bhaktimargat tu tayor durbalat\at 
tanmaranenasmakam papain eva bha\et papac ca bhaga 
vatsambandho na syad ata eva narandm ksinapapanam iti 
mrupitam 110 It is really very difficult to agree with this 
We need not take many more instances to show that the 
explanations given in the commentary are not convincing 
A perusal of the works of Purusottama will show 
that the body of the commentary does not contain anything 
which may enable us to say that the work is from the 
pen of Purusottama Not only so, but the essential 
characteristics of Purusottama’s style and treatment are 
totally absent Purusottama is never unreasonable, especially 
when he is commenting upon some important philosophical 
work and if we look to the instances referred to above, 
we are not inclined to believe that it is written by him. 
Again the present writer has not been able to find 

zx8 Srhnad Bhagavad Qua with seven commentaries p 91 
119 Ibid p 30 
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references to this commentary in any of the works of 
Purusottama, though references to'the Gita are -very of¬ 
ten found.* Some of the explanations of the verses'*in thei 
GftS as given by Purusottama elsewhere, are different* from 
the explanations given in the said -1 commentary." While 
explaining the V. 21 of the second chapter -of ‘the • 
Tattvadipanibandha, Purusottama explains the * termj 
' Vedavadarataf? occuring in the. Gita. II. 42^as : 

*Vadaratahna tu tatparyajnatarah' A 30 In.the commentary 
on the other hand it is stated : *Vedavadarata iti . 
vedoktaphalakarmakaranam evocitam.na.tu niskamataya: 
te tat ha. 1 * 1 Similarly Purusottama explains *Traigupya- 
visayah* occurjng in the Gita II. 45. as ; ‘Traigunyam 
gunatrayasamuddyo vi§ayo bodhyo yesam.te tat ha 122 
The Commentary however explains it as : Traigunyah< 
trigunasrqtau , srsta ye jivas tadvisayas tadartham 
svargaphaJakakarmabodhako vedah / and s ‘Vedas traiguny-, 
avisayas trigunatmakasvarupaphalapratipadakah , m tu\ 
saksad bhagavatsambandhapratipadakah 12 3 Again the 
tirade against the Vedas in the Gita is explained by 
Purusottama in his Avaranabhafiga as: 'Laukikitti pratitim. 
adayaiva vakti,’ li4 No such explanation is giyen in.the 
Amrtatarangiiii. Thus it may be said that.the Amrtatar- 
■angipt is not written by Purusottama buti by Vrajaraya. 
The introduction is however quite differently concieved 
and contains all the characteristics of Puru$ottama’s pen. 


120. T. Sn. Ab. V. 21. p. 22. 

121. 'Srimad B hagavad Qlta with 7 commentaries. p. 107.. 

122. T. Sn. Ab. V. 21. p. 22. 

123. 'Srimad Bhtxgavad Qita with 7 commentaries, p. 111. 

124. T. Sn. Ab. V. 21. p. 22. 



156 


Purusottamaji : A Study l 


Thus we think that it was prefixed to the commentary by, 
Purusottama. It is very easy to undersatnd how the work 
passed off under the name of our author. Purusottama has 
written many works and fathered them upon his elders, 
so the AmTtatarangini also, to which he has written only 
an introduction, might have been understood to be his. 

Remarks : 

We have described above 67 works of Purusottama 
in all. Purusottama might have written many more inde¬ 
pendent works or commentaries than those, which have 
been noted above by me. The Samprad3yic tradition has 
attributed to him such literature that can not be described' 
as anything but vast. He is said to have written as many 
as nine lacs of Slokas. 12 ‘ Some of his works might 
have been lost to us. It is also possible that some of his 
works might have been known and studied by some one 
or other scholar of the Sampradaya and I may not have 
been able to secure the same. The commentary on the 
Dvatrinladaparadhaksamapana-stotra was not found by 
me. It is possible that there may be some such other 
works also. Anyway, I have given an account of as many 
works of Purusottama as I could get. I think that I have 
reviewedjalmost all his important works and many of his 
minor works. They are more than sufficient to show how 
Purusottama was a prolific writer, who tried to explain 
almost all the important works of his great ancestors and 
who also wrote dozens of independent works to elucidate 
clearly the principles of the Suddhadaita system, and to 
criticise the theories, which were unacceptable to him. 

125. Cf. 'YaA sarvam navalakfapadyakamitapraudhaprabandham 

vyadhat. * 
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Is it possible to find out a chronological order of his 
works ? We have one piece of evidence for this purpose. 
Purugottama very often refers of his own works and we 
can easily say that the works, which are referred to, are 
definitely earlier than those, in which the references arc 
found. The evidence is however not conclusive. It is 
possible that Purusottama might have been writing some 
works simultaneously. It is also possible that Purusottama 
might be referring to the works which were being written 
or which he might have only planned to write at the time 
of referring to them and might not have actually written 
them. Hence the argument based on these references does 
not appear to be sound. 

Is it necessary to find out the chronological order of 
his works at all ? The question of the chronological order 
of the works of many authors has been discussed and 
debated but I may be excused to say that more often than 
not the discussions of this type appear to be without much 
value The chronological order of the works of a particular 
“author should be fixed ,if and when we are in a position 
to point out the development of the genius of the author 
and if we are able to study how the author attained to 
that particular state of maturity. If we can not do this, 
the whole question of the chronological order lo^es its 
importance and value. What is the position of Purusottama ? 
A study of 'the works of Purugottama reveals no such 
'development or attainment of maturity. We have the same 
‘author, the same dialectician, with the same manner of 
'presentation throughout in all his works, whether they 
may be important commentaries or independent works or 
just v minor tracts. We do not therefore think it necessary 
to enter into‘such a discussion at all. 
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tmayiappear rathet difficult.- Vallabha is too * sparing,•» too 
-laconic to the extent-thatt the etfact meaning 'Which *he 
intends to convey cannot often be understood without the 
help of explanation. Vitthale£a is surely dear inhis^ writing, 
he can be easily understood but he shows a tendency for 
ornamental style, as found in some of the long sentences 
and compounds in his works. 

' Puru§ottama, as we have seen in the -preceding chapter, 
is primarily a commentator* In • the independent works also, 
his mission is not just to refute, - what others have- said 
-and. thought, but also to-explain dearly his theories He is 
simple and clear. He never embarks- upon.-long* passages 
.studded’with long- compounds and-difficult’ words. His 
sentences are well-balanced. -He never tries to be ornate, 
though he has at his disposal the vast rich vocabulary of 
the Sanskrit-language. He does not even ,appear to, .pause 
for a word, suitable words corner to him and his pen goes 
on. easily. iHe is a gastric writer-and naturally we will 
.find his language full-of all. the technical terms in -Sanskrit 
•literature One, who is not .conversant with the terminology, 
may find his works a hard nut to crack, but after the terms 
t are understood, one will find the ease and even grace with 
which he writes* His explanations are often brimming with 
.homely analogies like ‘Sarvampadam Jiastipade nimagnatn ' 1 2 
and proverbs like Gaja *yatra na ganyante maiakdndm tu 
ka katha*. -The seriousness of the subject naturallyrequires 
some amount of dignity and maturity of style. Purusottama 
has the depth and profundity, dignity and maturity, combined 
with the ease and grace in the’language. Purusottama however 


1. - A* B. P. p. 318, 

2. r A. B. P. p. 415. 
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docs not attempt to be a stylist. He is an interpreter and 
argumentator. He should thus be studied from that point 
of view. 

Method and approach : 

The tradition of the fsuddhadvaita thinkers recognises 
two methods of exposition, the pramapa method and the 
prameya method. Purusottama is said to have followed the 
former, while Harirfiya and others the latter method. What 
exactly is meant by this ? The words pramSpabala and 
prameyabala are used by Vallabha himself, when he says 
in his PrakSia on the Tattvadipanibandha at the end of 
the first chapter that he has expounded the meaning of 
the £astras by taking recourse to the pramapabala, while 
•he will speak out the decision on all the topics by 
resorting to the prameyabala . 3 The distinction between 
the pramgpa and the prameya methods seems to have 
'started on the basis of this reference. The distinction 
however does not appear to be a very well-known one, 
and both the terms pramjpapaddhati and prameyapaddhati 
appear to have been very vaguely used. Pusu§ottama ex¬ 
plains the term pramapabala »as the decided implication 
of the pramSpas, i. e. the prasthanas, following their mutual 
reconciliation and harmonisation . 4 Purusottama gives two 
explanations for the prameyabale. Firstly prameya is the 
"Highest'Lord, who is’known by all the Vedas and the 
'like. He is omnipotent. Even then He is capable of parti¬ 
cular actions in particular forms, which He assumes. 

3. Pramapabalam adritya iastrartho vimrupitafr, 

Prameyabalam airitya sarvanirpaya ucyate. T. S. P. p. 168 . 

4. Pramapanam vedadinam inbhagavatantanam balam paraspara^ 

virodhemi niidtam tatparyam ity arthah. T. S. Ab.ip.-168. 
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-This is the prameyabala, 5 Secondly prameya may be 
• understood in the plural referring to the objects of 
'^our knowledge, obtained by means of our eyes etc. Their 
bala means their capacity to produce the particular 
"effects. 6 What should be understood by the term pramana ? 
3n this particular context it is to be restricted to denote 
only the verbal testimony . This would lead to the 
■consideration of the svatabprama^yavSda and the fcabdaba- 
Javicara as against the paratahpramapyavSda and the 
arthabalavicSra respectively. On the basis of these two 
distinctions, Puru§ottama says that for those who accept 
that the means of proof are self-valid and who understand 
•the 5>5str5rtha on the strength of the word, and who do 
jnot entertain any doubt regarding the theories taught in 
.the £>5stra$, the first chapter of the Nibandha is written. 
Those who follow the parataliprama^yavada or who do 
•not accept the pramagas to be self-proved, and who 
approach the £>Sstras on the ground of the arthabala, may 
doubt the theories, that have been propounded, or they 
may accept wrong theories; for them the second chapter 
,ts written by the Acarya. 7 It will thus be seen that the 
t pramSpabala is for those who follow the svatahprSmSpyavada 
j and the tfabdabala, while the prameyabala is for other who 
adhere to the paratahpramaijyav5da and the arthabala. 
'When one proceeds on the strength of the pramana, one 

5. Yrameyasya sakafoveladivedyasya, bhagavato balam tarvasamar- 
thatvc' pi tattadrupepa pTatiniyata-tattatlidryakartrtvadirupam. 
T. S. Ab. p. 168. 

*6. Prameya pom s'astTanugrhitacakfuradi janyapramavisayapam 
arthanam va balam tattatkaryajananasamarthyam . 

”T. S.- J Ab. p. 168. 

*7. CL T.' S. Ab. p.. 168. 
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would just make the statements regarding what is taught 
in the scriptures. ' When - on the other hand, ^ one takes 
recourse to'the prameyabala, one would discuss the whole 
point from the point of view 'of the prameya or prameyas 
L which are accepted to have certain characteristics;"whereas 
■one is krutitantra, the other is vastu-tantra. This difference 
can be seen clearly from Vallabha's own treatment as found 
in the two chapters. 

The difference between 1 the two methods in the- 
Suddhadvaita can thus be explained: The pramaga refers 
to the authoritative scriptural texts. One who follows the- 
texts, the injunctions, prohibitions, meditation, knowledge 
and even 1 devotion, according to the texts, is called a- 
pramanamargi or a maryadabhakta. But one who irrespective 
of Vedic rules, approaches the Lord in the manner of the 
Gopis, depending solely upon’ the Lord (Prameya), is called 
a prameyarhargl bhakta. In other' words pramagamarga is 
the marradamarga, and the prameyamarga is the pu§}im3rga. 
The former completely follows the constitutional rules, 
while the latter solely relies upon the will of the Lord, 
irrespective of the constitution. "We can thus say that 
* Purusottama is out and out a pramagamargi, while Hariraya 
is a prameyamargi. Hariraya and others who have followed 
the prameyamarga) have something of mysticism in themf 
'this is not found in Purusottama. 

There are ‘certain' distinguishing ’characteristics which 
'ard'found'in 1 Pumsottama's * method of~ presentation and 
discussion of various views. Purusottama comes very late 
in the philosophical field in Ihdia. * As we have seen in 
chapter JI, he had many well known contemporary scholars* 
who contributed some view or other, while commenting: 
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upon the works of others or by means -of- independent 
compositions. < Apart from that,* he had before him the 
works of scores of illustrious predecessors, whose * views 
were. considered authoritative. The £>uddhsdvaita again 
was a comparatively modern system. Puru§ottama therefore 
adopted a comparative method.. When any particular point 
comes - up for discussion, Puru§ottama is never contented 
by giving his own point of view regarding it. He refers 
to almost? all the scholars, who have expressed their views 
on.that particular topic; 'he refutes them if hei thinks it 
proper, otherwise he just keeps quiet«after giving their 
opinions and stating his own. Thus for instance, in the 
very beginning of his Prasthanaratnakara , Puru§ottama 
deals with the determinate and indeterminate knowledge. 
He refers to the Bhattas, the Bahyas, the author of 
Vedantaparibhasa , the Naiyayikas and. the Prabhakaras 
and gives the view according to the Suddhadvaita. after 
that. Again after stating the view of the Bha^as, he also 
shows how the nirvikalpaka jnana as understood in the 
Bhafta school can be explained from the point of view of 
the 'Suddh&dvaita. 8 9 He- refers to the Nihilists and shows 
how they should be refuted. 0 While - dealing with .the 
savikalpaka he refers to the Samprad&yika Naiyayikas i and 
Ramanatha, whom he refutes. 10 In the Khyativada ke 
enumerates and explains all the theories of erroneous 
perception and shows how they ate acceptable or unacc¬ 
eptable. Puru§ottama keeps in .mind not only r the- 
- different views expressed by the scholars, but also the* 


8. Pr. pp. 8-10. 

9. Pr. p. 10. 

10. Pr. pp. 13-14. 



i .162 


-Puru§ottama)i ;i A Study 


would just make the statements regarding what is taught 
in the scriptures. * When on the other hand, - one takes 
recourse to > the prameyabala, one would discuss the whole 
point from the point of view of the prameya or prameyas 
‘■which are accepted to have certain characteristics;"whereas 
•one is krutitantra, the other is vastu-tantra. This difference 
can be seen clearly from Vallabha's own treatment as found 
in the two chapters. 

The difference between 1 the two methods in the 
' ^uddhadvaita can thus be explained: The pramana refers 
to the authoritative scriptural texts. One who follows the 
texts, the injunctions, prohibitions, meditation, knowledge 
and even' devotion, according to the texts, is called a 
pramanam5rgi or a maryadabhakta. But one who irrespective 
of Vedic rules, approaches the Lord in the manner of the 
Gopis, depending solely upon' the Lord (Prameya), is called, 
a prameyarhargi bhakta. In other words pramapamarga i$ 
the marvadamarga, and the prameyamarga ls'the pu§timarga. 
The former completely follows the constitutional rules, 
while the latter solely relies upon the will of the Lord, 
irrespective of the constitution. ' We can thus say that 
Purusottama is out and out a prama^iamargl, while Hariraya 
is a prameyam2rgi. Hariraya and others who have followed 
the prameyamarga) have something of mysticism in them; 
'this is not found in Purusottama. 

There are 'certain' distinguishing ’characteristics which 
ar^'found'in 1 Puiusottama's * method of" presentation and 
discussion of various views. Purusottama comes very late 
in the philosophical field in Ihdia. " As we have seen in 
chapter H, he had many well known contemporary scholars, 
who contributed some view or other, while commenting 
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upon the works of. others or by means of independent 
compositions, i Apart from that,*>he had before him the- 
• works of scores of illustrious predecessors, whose'views, 
were - considered authoritative. The guddhadvaita again 
was a comparatively modern system. Puru§ottama therefore 
adopted a comparative method.-When any particular point 
comes • up for discussion, Puru§ottama is never contented 
by giving.his own point of view regarding it. He refers, 
to almost 3 all the scholars, who have expressed their views 
on that particular topic; 'he refutes them if he' thinks it 
proper, otherwise he just keeps quiet - after giving their 
opinions and stating his own. Thus for instance, in the 
very beginning of his Prasthanaratnakara , Puru§ottama 
deals with the determinate and indeterminate knowledge. 
He refers to the Bha^as, the Bahyas, the author of 
VedantaparibhasSy the Naiyayikas and- the Prabhakaras 
-and gives- the view according to the Suddhadvaita after 
-that. Again after- stating the view-of the Bha^as, he also 
shows how the nirvik^lpaka jnana as understood in the 
-Bhatfa school can be explained from the point of view of 
the 'Suddhsdvaita . 8 He- refers to the Nihilists and shows 
how they should be refuted . 9 While dealing with the 
savikalpaka he refers to the Sampradayika Naiyayikas and 
Ramanatha, whom he refutes . 10 In the Khyativada ke 
enumerates and - explains all the theories of erroneous 
perception and shows how they are acceptable or unacc¬ 
eptable. Puru§ottama -keeps in mind not only i the 
-different views expressed by the scholars, but also the- 


8. Pr. pp. 8-10. 

9. Pr. p. 10. 

10. Pr. pp. 13-H- 
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refutations that they have given of the rival systems. Thus 
or instance in his Praka'sa on the Artubhasya. I. i. 2. 
Purusottama gives the arguments of those who think that 
Brahman can be inferred. He them refers to Bhaskara, 
^ o refutes this position. The arguments that have 
een advanced could not satisfy Ramanuja, who gives 
this own refutation. The statement of all this is followed 
hy a reference to Udayanacarya, who has given indepen¬ 
dent arguments to prove that Brahman or Ifvara can 
be established on the ground of rasoning. Purusottama 
then refers to the Sampradayikamata, the Abhinavamata 
and to Vijnanabhiksu and finally refutes them. 11 
Similarly under the next Sutra, he explains the Bhedabheda- 
vsda of Bhaskara, states its refutation as given by Vacaspati 
MiSra and then attacks VScaspati for this refutation. 12 
This is the position not only in discussing a particular 
theory, but even in commenting upon the Apubhasya and 
'Other works. In the Prakaia on the Artubhasya at the 
-end of almost every Sutra or Adhikarapa, "we find a 
statement of the interpretations of that Sutra or Set of 
Sutras as given by other commentators. While so stating 
the different interpretations, he shows how and why 
Vallabha differs from them and how they are faulty. 
Sometimes he just gives these interpretations and does 
not make any comments. Thus for instance under sutra 
II. ii. 18. Purusottama gives the interpretations of Ramanuja 
-and Bhaskara. The latter is similar to that of Samkara. 
The same thing has been said with some minor difference 


11. A. B. P. pp. 70-81. 
T2. A. B. P. p. 92-95. 
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by others also, says Pususottama. 13 It should be noted’ 
that Puru§ottama here makes no comments of his own. 
Similarly at the end of the Tarkapada, Puru§ottama refers^ 
to Ramanuja's interpretation of the Sutras. II. ii. 42-45. in i 
which Ram5nuja defends the Bhagavata system. He alsoi 
refers to Madhva who interpretes the Sutras so as to-, 
repudiate the 5>akta system. But he does not say anything 
for or against them. That is what we want to point out 
when we say that Purusottama adopts a comparative method. 
He compares the interpretations, theories and statements 
made by the scholars of his own school with those of 
others, and this he does, not just for the sake of refuting' 
the other systems, which he very often does not refute. 
What he puts before us is a thorough comparison of these 
views and interpretations with or without his comments. 
This is very helpful for a clear understanding of the 
guddhadvaita, when compared with other systems. 

Secondly we should note that Puru§ottama’s approach 
to the problems, he would like to discuss, is analytic. 
Whenever a certain point comes up for discussion, he does 
not skip over it by saying that this has been so orderd by 
the Acarya or that this does or does not appear to be so. He 
would like to go to the root of the problem and with a 
thorough presentation of the original texts, he would 
proceed analysing the whole topic. An interesting illustration 
of the same can be found in a very scholarly and very 
difficult discussion of whether the affix, * mayat * means 
* vikara * or c pracurya Under Sutra I. i. 12, Purusottama 
refers to many grammatical works, right from Panini’s- 


13. Etad eva hilcid vatlaksanyenanye' py ahuh. A. B. P. p. 635. 
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Astadhyayi upto the Siddhanlaratnakara of Raroakfs^a, 
Similar is his discussion of almost all the'topics. When¬ 
ever a certain -word is used, he explains the exact implica¬ 
tion of the term, if it is very important for the theory, 
that is propounded. He wants to give us a clear picture 
• of what is implied by the particular term; he is never 
confused or confusing. We shall here take certain examples 
to illustrate this point. 

Individual souls are said to be amfcas of Brahman. In 
the Bhasyapraka&a at end of the third pada of the second 
adhyaya, Puru§ottama discusses the exact implication of 
this term. He says that the term ‘ ariiba * is used in the 
Smrtis and the Sutras ,■ while the term ' pada 9 is found 
in-the Sfrutis. Both are homonyms and are therefore vague. 
The word * amia * may be used for a limb, a son, a piece, 
a part of something - specific, and a constituent part in a 
bundle. As the S' rati < passage ' Ardho va esa atmano yat 
jyatnih 3 shows, even a wife can be called an * am&a’. 
Similarly the term *pada‘ also means a part or a limb. 
Even though any of these meanings can be used without 
being afraid of the contingency of resorting to lak§afla, 
-the relation of the amfca and the amfcin should be under¬ 
stood so as to be in accord with the analogies of the 
spider and his web and the fire and sparks. This being 
-the case, the am$a must be something like a part or a 
•piece, the nature of which is not modified; it is therefore 
:cot completely or eternally separate from the amSin, nor 
is it just an attribute of the same. 1 * 

The term 4 mayo 1 is also similarly discussed and 
•explained. Bhaskara says that mays is a revelation devoid 


14. A. B. P. pp. 766-767. 
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-of-its object.-According to Ramanuja it implies surprise 
-and wonderment. In the guddhadvaita however-maya is a 
special power of the Lord. The proof for this-is found in 
the Bhagavata passages like, ‘ Natarnn mudha maySbhir' 
mayelan no jigisasi.' 16 Maya thus means the deluding 
capacity of the Highest Lord.' 8 

The term ‘Bhakti’ in the Suddhadvaita means service' 
and love to,the Lord i e.-Premaseva. Taking his cluefromt 
cryptic statement of VdliVca-'BIrnktilabdasya pratyayar- 
thah prema, dhatvarthah seva, 1 ’ Purusottama developes the 
idea thus : The meaning is expressed by the affix and. the 
base together and primarily, by the, affix.- So the-affix 
‘Ktin’ which is capable of expressing the ordinary meaning 
of a root,, is here combined with the root ‘Bhtij’- and so 
primarily expresses-the act of, worshipping., This is of the 
nature of service. The word ‘seta’ has the conventional 
sense of physical, activity, preceded by constancy or 
frequency, as can be seen from the usages like - ‘striseva’, 
'ausadhaseva’ etc. From the passages like ‘Matsevaya 
pratitam ca’ the said activity can be stated to be of the 
nature of service. Again these passages inform us of the 
purtjatva on account of the seva. It is possible only when 
service is mixed with love, otherwise the trouble that it 
would give would prevent it from being called a puru- 
sartha. This being the case, love is the motive and as 
such the dominant factor in the seva. Thus it is the 
meaning of the affix, while the bodily service, which is 
is subordinate to love, is the meaning of the base.' 8 

15. Bhagavata. VIII. 4. 

16. A. B. P. p. 876. 

17. T. Sn. P. p. 75. 

18. T. Sn. Ab. p. 75. 
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While explaining that the Highest Lord is ‘Rasarupa , 
Purusottama enters into a discussion of the term ‘Rasa* 
The term 4 Rasa \ he says, is used for the taste, viz the 
quality 'which is grasped by the tongue, the mobile sub¬ 
stance, the quintessence and that which produces happiness 
which can be enjoyed The scriptural passages, Rasam hy 
evayam labdhvSnandt bhavati 1& l Ko hy evanyat hah 
pranyad yady esa aka ha anando na syat, ‘Esa hy e\a 
anandayati * 20 and others show that Rasa is the bliss, has 
the purpose of keeping the lifebreath, has its place in the 
cavity of the heart and produces joy Thus Rasa is 
'Hrdayasthapranitanandajanaka ananda * The joy which 
is produced of this, can be enjoyed in all the limbs and 
so it can be said to pervade the whole body, even then 
passages like 'sa mdnasma atmd jandtidm* gives its place 
to be the mind Thus the sentiment which is produced in 
accordance with the theories of the Rasa$2stra, is also an 
effect of the same Rasa 01 

An analysis, though short, of the concept of ‘ sneha or 
love is also similarly found Purusottama says that sheha 
is an attribute of the mind or the soul, it is not desire 
‘I like it, I have love for it, I am glad at it, but I do 
not want it’, such sentences are used Similarly, it is not 
just knowledge, because, knowledge may be also of our 
enemies, for whom we have definitely no sneha Thus 
sneha is a dharmavike$a 22 


19 Taittiuya Vpantsad II 7 

20 Taittirtya Upantfad II 7 

21 S S pp 252-253 

22 S S p 7 
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Important fconcepts of other systems have also beeh 
discussed by our author in the same way One such concept 
is ‘ sangati* Puru§ottama Explains ‘ sangati ' as Ananta- 
ra bhidhanaprayojak aka nksajanakajnanavisaydrthah 1 Th i s 
means the desire to know why a certain statement is made 
after that which has already been made That which js 
the object of the knowledge required to satisfy that deiire, 
is called € sangati * It is sixfold, as stated in the verse 
Saprasanga upodghato hetutd\asaras tat ha, 
Nmahakaikakaryatve sodha sangatir is)ate 
Prasanga is that which can not be avoided, when remem¬ 
bered Upodghata establishes the topic in hand Hetuta is the 
relation between the dependent and that upon which it 
depends Avasara is something, which must be stated to satisfy 
the desire, which does not hinder the progress of the work 
Nirxahakatvx serves the purpose of advancing the topic 
Ekaharyatva prodaces an allied effect This is the explana¬ 
tion of the nature of sangati, and not its definition 
Purusottama himself would like to explain ' sangati as ttte 
'upeksanar/iat\a,’ (not proper to be neglected) of that 
which is remembered, while the discussion is being carried 
on by an intelligent man fl3 Hetuta and others are the 
attributes of the *'upeksdnarhatia* and are included in the 
sangati because they are related to the same Again theie 
is no limitation that ‘ sangati ’ is only sixfold, other 
divisions can also be accommodated 84 

These and many other instances can be adduced to 
illustrate the analytical approach of Purusottama Purusot- 

23 SavadhanapuTUsapra)u))amanairakyapra)o}akatvena smrtasyop 
efcsanarhatram cvn sargat h A E P pp 133 131 
4 A B P pp 130 131 
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tama’s style and method would show that there is some¬ 
thing of a modern scholar in him He has some sense of 
history, which is said to be so verv rare in the works of 
Indian thinkers A pointed instance of this is found in 
the famous Bhdga\atasvarupavjsayakadankdmrdsa\ada, 
wherein Purusottama discusses whether the Bha%asata 
Purajia is an old work Puru§ottaira says that if the 
Bhagavata was a modern work, many authoritative writers 
would not have referred to it in their works He then 
proceeds to give a list of those authors and works, 3 * 
beginning with fjamkaia who in his CaturdahamatQvneka 
refers to the Bhagavata He also refers to the commentaries 
on the Padmasahasranama and Upade&asahasri, Sarinat- 
sarapradipa of Pracina Gauda (Gaudapada ?), Hemadrnr- 
atadanakhandOy Praknyakaumudi of RSmacandra, Kalani- 
rnayadipikavivarana of Nrsimhacarya, Saccaritramimansd 
of Vidyanivasa ’E>hattacarja f Bhaktirasdyana of Madhusudana 
Sarasvati, Bhaktiratnavah of Visnupun, Ksemendraprakaha 
of Ksemenara, Sivatattiaviveka of Appayya Diksita, Nirp 
ayasmdhu, Bhagavadbhdskara t Dmakarodyota, and Caturv 
imhativyakhya of Bhat{oji Diksita The list given here 
shows that Purusottama has in him something of a modern 
scholar, who would find out such references to prove the 
antiquity or otherwise of a particular work 

Dialectics 

The term dialectics has been used by most of the 
modern scholars for describing the philosophical method, 


25 Bh igaiatasvarupavisaiakasanktinirtisaviida 

Appendix T Sn p ^ 
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as found in the Bhasyas , theit commentaries, and such 
■other works. Baldwin's Dictionary explains the term thus: 

Dialectic : ...In ancient philosophy and logic: pertain¬ 
ing to reasoning and argument, and (as a noun ) a system 
or course of reasoning or argument... 

Dialectics : (In education ) : The Art of teaching by 
means of discussion as seen in Plato’s Dialogues and 
involving as with Socrates inductive appeals to special 
instances. 28 

Dr. P. D. Chandratre in his thesis on Methodology 
points out certain important distinctions between the 
Platonic dialectic and Vada-paddhati, as followed by 
Sanskrit writers. 27 While we may not here enter into a 
■discussion regarding this point, it will be sufficient to say 
that the term dialectic has been loosely used for the 
Vada method. 

Vatsyayana-Bhasya on the Nyayasutras of Gautama 
informs us that there are three types of Katha or debate, 
viz. Vada, Jalpa, and Vitanda. 88 Vada proceeds with the 
sole purpose of arriving at the ascertained truth. 29 
Gautama calls it a discussion with students, teachers, 
co-students and persons, who are interested in reaching at 


26. Baldwin: Dictionary of Philosophy and Psychology. Vol. T. p. 278. 

27. Chandratre; Methodology, p. 238. 

28. Tisra/j: hatha fchevanti, tado, jalf-o vitapda ceti. Vatsyayana - 

Bha$ya. p. 70. 

29. Tauvanirnjyaphalah kathavideso vada#. Sarvadardanasangraha. 

p. 239. 
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a method of mental experimentation, which Plato called 
the * Dialectic '-a method well-fitted for use in conversation 
or dialogue. It consisted in taking up any belief, one of 
the speakers chose to present; treating it as an hypothesis, 
and following It ruthlessly to its extreme conclusions. If 
for one reason the consequences of the hypothesis were 
unacceptable, a new hypothesis must be tried; and the 
process may be continued until one is found which leads 
to no error. Thus the dialectic is a progressive thinking process. 
The true hypothesis would be the dialectical survivor/’ 3 8 
Coming to the Indian Vada, we can say, following 
Dr. Chandratre, that according to the definition of Gautama, 
quoted above there are three features that constitute a Vada. 
Firstly the contrary viewpoints should be supported and 
condemned by means of proofs and reasonings. Secondly 
none of the view points, accepted or repudiated must the 
entirely against the main thesis. Vatsyayana explains the 
significance of this condition when he says that the 
fallacy of contradiction ( Hetvabhasa) of Siddhantavirodha, 
can be used in the Vada, but the proper place for the 
clinchers or mgrahasthanas is the jalpa or vitaijda, and 
not Vada 3 7 Third condition of the Vada is that both the 
supporting and condemning must be in accordance with th? 
reasoning of five-membered syllogism. It should be how¬ 
ever noted that mostly all the writers on the Vedanta 


36. W, 2C. Hocking : types of Philosophy, p. 489. Quoted by 
Chandratre : Methodology, pp. 29-30. 

37, Siddhantam abhyupetya tadvirodht viruddhah iti hetvabhdsasya 
nigrahasthanasyamij/ia vade. Vatsayanabhafya, p. 70. Also see. 
Jalpe nigrahasthanavimyogad vade tatprati§edhah. Vatsydyana- 
bhd§ya. p. 70. 
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carry on with the three-membered syllogism consisting of 
pratqna, hem and udaharana 

In the light of what has been stated above, we uould 
like to examine the Vadagranthas of Purusottama The 
Vadagranthas would in themselves provide for a very 
important Study of Purusottama’s dialectics, because they 
are independent, compact and to the point An analysis 
of some of his Vadas is given below, so that we may be 
able to find out the salient features of his Vadagranthas 
The Prahastavadciy as we have already said, is a 
composite work of three sections or avantaravadas It 
begins with the verse — 

tiruti&irasi yasya mahimo mrupadhir 
Ido pi yasya khalu mahuna, 

Tam Kr$nam adimurtim namajm 
Nira v adyasadgupam brahma 3 8 

The first quarter leads to the discussion on the 
meaning of the Vedantas The opponent asks as to how 
the first quarter can be explained Puru§ottama replies 
that all the Vedantas teach Brahman i e they are 
Brahma para The follower of 5amkara points out here 
the avastavika-brahma-patatva, to which the author says 
that this is a Srauta system and only the tfrutis should 
be accepted as the valid Prama^a and the thoughts, which 
go against them, should be countered on the strength of 
reasoning, which does not go against the Sfrtitis The 
author then goes on to show how the belief in the 
Sopadhika-brahma-paratva of the tfrtltis is untenable, as 


38 Prh p 3 
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it is not vouched for by the scriptural evidence That 
Brahman has attributes is made out in the drift is and 
only the material attributes are rejected Thus Brahman 
is an abode of contradictor) attributes So far, 
Purusottama bases all his observations on the scriptural 
passages hundreds of which are quoted and interpreted 
Purusottama now attacks the theory of Avidya on iogral 
grounds He asks whether Avidya is with or without 
beginning, whether it is related to the jiva or Brahman, 
and whether it is sat, asat, both sat and asat or neither 
sat nor asat Purusottama points out that none of these 
alternatives is acceptable 30 Purusottama again comes back 
to the scriptural passages which he explains in extenso to 
show how they can not be called upon to prove the theory 
of maya Purusottama at the end proves the avikftapar- 
mamavada on the scriptural authority and finally comes 
again to his point, ' Tasmac chrutihirasi nirupadhir eva 
brahmano mahitna pratipadyata iti supapannam 

The second part of the Prahastavuda is said to be 
based on the second quarter of the verse quoted above 
Purusottama begins with a question Accepting that Brahman 
has endless forms, should all the forms be accepted as 
equal or should we think that one of them is principal 
and the others are subordinate 5 Some think that it 
is m fact formless but assumes forms owing to mays and 
so, whether they are equal or subordinate in relation to 
one another, does not make any difference Others say that 
all the forms are mayika, of them that of Vispu is the 

3 9 Pth pp 21-22 

40 Prh P 34 
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highest Still others opine for Siva The followers of Bhedavada 
make oiit that only one is Brahman, while the other is 
liva The author then says that m fact Brahman is beyond 
he three qualities regulates the maya, is an abode of 
contradictory qualities and is thus endowed with all the 
orms It is and is not an agent, it is thus not an object of 
any ispute, it is faultless and on the analogy of blind 
en and an elephant, it assumes various forms to give the 
ewar to various worshippers The theory of maya has already 
been refuted The Bhedavada is not taught by the into 
hus the difference of the forms should be discussed Out 
o t lese the Highest is transcendental and another IS of 
the nature of Vibhuti, the others are still inferior to it 
Which of them is Mahamahlmayukta >*i This is a sort of 
introduction to what Purusottama really wants to write 
He then states the views of Appayya Diksita as found in 
Stvatattmnveka, and refutes him thoroughly with a 
Vaisnavaite interpretation of the Sfrutis, Smrtis, Purapas 
and all that At the end he says that Bhagvat is the 
principal form of Brahman, and Siva is the mam Vibhuti 
us t e proposition in the second quarter of the verse 
JS established 4a 


The third part deals with the third quarter of the 
s_aid verse Purusottama here says that K m z is the 
Adimurtl and discusses it on the basis of the Puranas 
minor Upamsads, and refutes the contention that 
Kj-spatva is marika 


41 Prh p 35 
■42 Prh p 233 
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BhedabhedasvarupanirTiaya begins with : 
Brahmabhedopasanaj jhanato va 
Brahmdtmaikye* py amhatam atyajantah, 
YasyaiSvaryad a sate yanniyamyas 
Tam Srikr$nam devadevam namami. 4z 

The verse thus states, the oneness of Brahman and 
3tman, the amkatva of the individual soul inspite of the 
said oneness and that everything is controlled and 
regulated by the Highest Lord. Thus it is necessary to 
•discuss whether the abheda tolerates the bheda or not. 
The opponent argues that it does not, and makes out a 
case for absolute Monism. Purusottama replies that the 
theory of Satkaryavada, which is based on the &rutis % 
shows that everything existed even prior to the creation. 
So the attributes like akara and karyatva should be accepted 
as existing in Brahman. If-they are different from Brahman, 
it would go against the Advait3fcruti. Hence we should 
accept that Brahman is endowed with the required attributes 
and is the cause. The effects are one with the cause, though 
•they are mutually different from one another. Similar is the 
case with the relation of Brahman and Jagat. The relationship 
between Brahman and the jivas is like that of gold and a 
lump of gold. This is also abheda, which tolerates bheda. 
As here the whole argument proceeds on the basis of 
SatkSryavada, Purusottama Jtias to refute the Asatkaryavada, 
^nd the belief in the PragabhSva. This is based on reasoning 
and not verbal testimony. Purusottama again comes back 
to his point and shows how the BhedasahisQU-abheda is 
to be accepted in the states of deluge and liberation. 

43 BhedabhedasvaTUpanirpaia. Vadavali. p. 16. 
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Srstibhedavada is a very important work oF 
Purusottama. It begins with * 

Yo 1 1 lay a kila gavam avanaya go tram 
Haste' tikomalatame krpaya dadhara, 

Yadrupam etad akhilam yata asa yasmat 
Sadvad ubhati tam ajam faranam prapadye .* 4 
The statement of the third quarter is called into 
question by those, who behve m the Paramajiuvada 
Purusottama refutes them by strongly attacking the very 
thesis that the paramSnus can be the cause. The definition 
of the atom, as given by the VaiSesikas, is criticised by 
him vehemently. He says that it is not from the subtle 
that the gross is produced, on the other hand the gross 
cause gives rise to subtle effects, as can be surmised from 
various instances Purusottama also takes the opportunity 
to refute the concept of Abhavi. After thus repudiating 
the arambhavada, Purusottama refers to the AmSvara. 
samkhyas and their theories. They are answered mainly on 
the scriptural grounds, though the non-sentiency of the 
Prakrti is also pointed out Thus Purusottama says that 
the sentient Brahman should be accepted as the material 
and the efficient cause as also the agent of the world on 
the authority of the Sirutis. 45 Now Purusottama here 
refers to the Ekadeiin who does not agree to the theory 
of Pannama and who therefore advances the Vivartavada 
The author here details the arguments of the mayavadm, 
for rejecting the Samkhyan pan^amavada and accepting 


44. Sj-j/itfiedavada. Vadavah. p 82 

45 Tasmad brahma cetanam jagata upsdanam nimittam kartf celt 
Jrutibhya eva manlavyam Vadavah p 96 
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the mayavada Purusottama refutes the mayavada on 
scriptural authority, though he uses logic also 48 At the 
end the 3uddh5dvaita views of Avitbhava-tirobhava and 
Avikrtaparn?5ma are fully explained 

In the beginning of the Khyatnada we have the 
following verse 

Yanmdyaya bahihksipta khyayate buddhir artha\at, 

Nivartate ca yadbodhat tarn namcimi janardanam. A ’ 1 

The objector can not ag-ee to the first line, but 
Purusottama answers his objections and says that he is 
in favour of the AnyakhySti. Purusottama refers to the 
NaiySylkas, who believe in the AnyathSkhyati This is 
refuted on purely logical grounds Similarly the Bhajtas, 
the Prabhakaras, the Mayavadins, the Samkhya and 
Ramanuja are referred to All are refuted except the last, 
whose view is also not accepted in toto The difference 
in the views held by the ViSistSdvaita and the Suddhad- 
vaita is described and explained by the author Purusottama 
shows how both Akhyati and Anyakhyati are accepted in 
his system 

Avirbhavatirobhavavada is a very important work in 
as much as it deals with the theory of manifestation and 
non-manifestation, which constitutes the basic plank of tht 
£>uddhadvaita The first verse runs 

Yadavirbhava atianda avirbhavati sarvatah , 

Tirohha\anti santapas tam iraye gokuleivaram 48 


46 Srf/ibhedatada Vadavah p 104 

47 Khyativada Vadavah p 119 

48 Avirbhavatirobhavavada Vadavah p 182 



180 


Puriisottamaji A Study 

The opponent says that one who does not agree to 
t e production and destruction of the effects can not also 
exp am the manifestation and non-manifestation Puruso 
ttama makes out a very strong case for his view He 
iscusses the Satkaryavada, utpatti, pragabhava and all 
t e theories connected with the Abhavas, vehemently 
refutes them and finally explains the Suddhadvaita concept 
o manifestation and non-manifestation and how it is to 
be applied to the creation of the world and the Jlvas 

Lastly we shall refer to the Khalalapanavidh\amsa 
\ada> which is metrical and thus unique in certain respects 
It does not begin with a verse to which the opponent 
objects Purusottama here straightly plunges into discussion, 
^hen he says that certain followers of the Sakta system 
doubt there is Sahtitva in the Hignest Lord, looking to the 
ornaments worn by him Purusottama gives the authority 
of scriptures to prove the masculine character of God He 
d so refers to the S\ammyastaka and the Sarrsvatisthapana 

We need not refer here to all his Vadas, because 
the Vadas which we have referred to will be sufficient for 
studying the vada-paddhati of Purusottama A study of 
the above Vadas will make clear the following points 

Most of the Vadas of Purusottama follow a definite 
fixed pattern The first verse m almost each of these 
tracts is written in the form of a benediction, but besides, 
it also suggests the hypothesis, which is immediately tried 
Sometimes we find, as in the first part of the Prahasta, 
that logic is subordinated to scriptures, but that is quite 
-in keeping with the accepted view that the gabda is the 
highest authority in the suprasensuous realms of metapny- 
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sics. It must however be stated to the credit of Puru§o- 
ttama, that whenever he argues against a certain theory, 
he uses logic, if that particular theory is advanced on the 
ground of reasoning and only when the opponent adduces 
scriptures in his support, Putusottama meets him on that 
ground The first part and even the whole of th tPrahastavadcr 
is directly concerned with the scriptures When however 
the occasion arises, the discourse is earned on 
with reasoning Other hypotheses are also put forward as 
m Srstibhedavada and Khyativada They are however 
refuted by our author, who gives various arguments, 
logical and scriptural to support his own view and to 
refute the views of others We may say that this comes 
very near to the Platonic Dialectic, as explained by Hocking 
Tnere is however one very important point of difference 
In Platonic Dialectic the first hypothesis which has been 
put forward nead not be necessarily accepted and other 
views are tried, when the first is found unacceptable In 
the Vadagranthas, as we have seen, the hypothesis suggested 
by the benedictory verse is the author's own view about the 
point Thus the same is finally accepted after otner theories 
are rejected It can be pointed out, though it js very rare, 
that the rival theory is not entirely repudiated, while it is 
neither accepted tully Thus Ramanuja's view about erroneous 
perception is not completely refuted in toe Khyativada 

We can as well say that these tracts satisfy the 
requirements of the Indian Vada The contrary view points 
are supported and refuted on the basis of proofs and 
reasoning We have noted above that proofs for a Vedantin 
include scriptures as the final authority They are to be- 
supported by tarha or reasoning The ancient logicians 
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classify tarka into 11 but the modern school accepts only 
-5 Atmafcraya (Ignoratio elenchi), anyonyafcraya (Petitio 
pnncipii\ cakraka (circle), anavastha (regressus ad infin 
itum), and pramapabadhitarthaprasanga (reductio ad 
absutdum ) The other six are vyaghata, laghava, gaurava, 
utsarga, apavada, and vaijatya 40 Many of tat^e tarkas are 
very often found in the Vadas of Purusottama We may 
here take some illustrations 

The Pramaflabadhitarthaprasanga is found in the 
Bhedabhedasvarupamrnaya, when our author says that if 
the attributes like Skara, karyatva, and the like are not 
accepted as existing in Brahman before creation, the scriptural 
-passages, teaching the satkaryavada, would be rendered 
meaningless If the effects are said to exist separately 
from Brahman, it would go against the passages teaching 
oneness Hence for reconciling these two, we shall have to 
accept Brahman, which is endowed with these attributes, 
-as the cause 50 This is Pramaijabadhitarthaprasanga 

Atmagraya and anavastha are found together when 
Purusottama is refuting the concept of production in the 
^asatkaryavada As it is with number, so with production 
also we should believe that production is produced 
This is not only without any proof, but it leads to the 
fallacy of regressus, because utpatti requires another 
utpatti, this again the third and so on It should not be 
stated that utpatti is produced from itself, on the basis of 
the usages like * Utpattir jata because that would be 

JitmaSraya 51 

49 Cf Sarvadarianasa>Mgrafut pp 238 239 

50 Vadavah p 18 

51 Ibid p lf9 
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Besides these which have been illustrated here, there 
^ate many other reasons found in Purusottama’s argumen¬ 
tation. Thus for instance we find AnyonyaSraya, 63 
manabhava, 53 drstantabhava, 54 prasiddiatva, 56 kalpana- 
gaurava, 56 ativyapii, 57 etc. 

The second requirement of a Vada is that both the 
view points should not be completely against the main 
thesis. The idea behind this requirement is, as we have seen 
above, that the clinchers should not be used in a vada, 
the proper place for them being jalpa or vitaijda. In the 
Vadas of our author the contingency of Siddhantabhanga 
as very often found used against the adversary. We shall 
see one illustration of this. 

The atom is defined in the Vai&esika system as : 
" Bhautikatve sati nityo gatiman paramariuh.* What is the 
Bhautikatva here ? Is it bhuta-sambandhitva ? In that case 
-all the premordial elements like earth etc. do not exist in 
the beginning of creation; there can be no question of the 
bhuta-sambandhitva. If the opponent takes into account 
the existance of space, it would also include the mind, 
and thus the definition will be too wide. If for averting 
this contingency he refuses to accept the creation as such, 
the atoms themselves can not exist and this would be 
tfentamount to Siddhantabhanga. 58 


52. Ibid. p. 173. 

53. Ibid. p. 186. 

54. Ibid. p. 189. 

55. Ibid. p. 187. 

56. Ibid. p. 189. 

57. Ibid. p. 201. 

58. Ibid. p. 85. 
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The third requirement of a Vada is regarding the 
five-membered syllogism The writers on the Vedanta, 
however, do not generally give all the five but they give 
only the first three members \ 12 Pratijnu, Hetu, and 
Udaharaija Purusottama’s Vadas afford us with many 
syllogisms 

One important point which we should note is that 
the Vadas of Purusottama never assume the form of 
jalpa or vitanda Mo t of his Vadagranthas aie intended 
to prove something and not to disprove something The 
Praha'ta and the Khalalapanavidh\ctmsci Vadas are 
specially directed aganst the Saivas and the Saktas- 
respectively, but theie is not just an attitude of putting 
down an adversary In the Prahasta Purusottama proves 
that Brahman is the teaching of the Vedantas, that 3iva 
is the principal Vibhuti and that Kj-spa is the mularupa 
In the Khalalapanaudlnam*a\ada we find that Puru§ottama 
tries to emphasise the personal aspect of God One may 
perhaps point out that the Jnaprattbimbahakhapdanaxada, 
as its name indicates, is meant to refute the theory of the 
followers of Samkara The last verse of the Vada also 
lends support to this 53 But we should bear in mind that 
after refuting the theory of Pratibimba, Purusottama shows 
how the theory of amsatva is faultless The Prasanga 
dialectics is often found m these works, when 
Purusottama offers different alternatives for understanding 
the opponent’s theory and rejects all of them But the 
trend of arguments is never destructive for the sake of 


59 Iti frivallabhacaryavacart a day igocaram Pratibu bad lupatva' 
khavdanarti visacfikrtam VadaiaU p 182 
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being simply destructive. The alternatives are, on the other 
hard, offered to show the inherent inconsistencies in the 
theory, which is attacked Thus when he says that the 
maya is neither sat, nor asat, nor again both sat and asat 
and not even different from both sat and asat, he points 
out how the theory of maya cannot be logically explained 
and accepted 

The observations, which we have made regarding the 
Vadagranthas are equally applicable to the discussions, 
that are found m other works of our author 

As regards the fallacies of reasons (hetvabhasas) the 
author himself discusses the topic in his Prasthanaratna- 
kara We would like to give here his own explanations 
and illustrations The Naiyayikas classify fallacious reasons 
into five, sattabhicara, viruddha, sat-pratipaksa, asiddha 
and badluta 

Savyabhicara is the straying reason which is explained 
as Sadhxatadabhavasadhakataya pratiyamanah It is 
twofold common (Sadharaija) and uncommon (asadha- 
rana ) The former is that which proves both the sadhya 
and its absence by positive concomitance, eg 4 ' Dhumaxan 
Vahneh ” The latter does the same by negative concomr 
tance, e g Sfabdah amt) ah ifabdatvat The logicians 
give a thud variety also called non-conclusive ( anupasam- 
harin), which is explained as, Avrttisadhyakatva e g 
Akaiavan Didah Sometimes it is understood as 
kevalanvayidharmavacchmnapaksaka e g. Sarxam amtyam 
Piameyatxat The fault here lies with the obstruction in 
understanding the negative concomitance 

Adverse reason or \iruddha lietu is explained a*, 
' Sadhya asnmai adhikarano hetuh ” ~The hetu is not 
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coeval with the sadhya but is entirely different from it 
e g Gauh As\at\at This, says Puru§ottama, is not 
different from the svarupasiddhi 

Sat-pratipaksa or opposable reason is that which 
obstructs the understanding of the sadhya e g Jcilam 
usnam Sparda\att\at Nosnam AtejasUat 

Unestabhshed reason or asiddha is explained as 
* Vvabhcarady anyaparUmardapratibandhakata \ acchedaka 
dhcinnat\am asiddlnh' It has three varieties (1) Svatupasi 
ddh 1 , e g Ghatah pythivi Patatvat (2) A^rayasiddhi 
e g Gaganakatnalam surabhikamalam Suiabhikamalat\at 
(3) VyapyatvSsiddhi, e g the concomitance of fire and 
stroke is absent in a cloud of dust It can also be said 
to exist when the Sadhya ot the hetu is unknown 

Badha or stultified reason is explained as Pokse 
sadhyadunyatumi* Thus for lmstance fire does not exist 
in water 

Purusottama discusses upadhi as a fallacy It i$ 
defined as ‘ Sadhyavyapakatve sad Sadhana\yapakat\am 
upadhih 3 Thus for instance the syllogism like * Yagiya 
himsa adharmasadhanam Jumsatvat 3 has this fault because 
it does not take into account the msedha of himsa when 
enjoined in the scriptures 80 

One important point, which we may here note with 
•regard to the dialectical method of Purusottama, is that as 
an honest debater, he does not resort to unfair means 
of argumentation as employed in the jalpa or vitaijda 


60 Pr pp 144-146 
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Dialectic quibbling or -chaia is one such way which means 
■a wilful misrepresentation of the views of the opponent 61 
It is classified into three, vak-chala, samanya-chala and 
aipacara-chala In the first, the meaning, which 
is not intended to be conveyed, is assumed, when the 
statement of the opponent is vague In the second an 
absurd signification is urged by using too generic a term. 
The third is based on the secondary meaning of the words. 
It is necessary that the views of the opponent should be 
correctly presented before they are attacked, and we find 
this particular virtue m the discussions of Purusottama, 
who has never taken recourse to any of the chalas, 
mentioned above Not only so, but at many places we 
shall find the quotations of the view-points of others. 
Thus for instance thecatuskofika dialactics of the Bauddhas, 62 
the theory of Sjadvada, as explained by Anantavirya, 03 
the views of logicians, Mimamsakas and others, given m 
the works of Purusottama, would show that Purusottama 
as always careful in the presentation of the opinions of 
others Not only so but at some places he would also 
show the contents of certain books Thus for instance he 
says that the Samkhya, well-known by the name of 
KapilasutraSy has two versions One has 28 Sutras 
-and is commented upon by PancaSikha, the other is 
£a mkhyapravacanasutra in 6 Adhyayas While the first 
version just mentions the topics taught in the system, it 
as the second which explains them fully 64 

61 Vacanavaghato' rthavikalpopapattya chalam Nyayasutras 

I 11. 10. 

62 A B P. p 658 

63 A B P. p 664 

64 A B P p 154 
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We have noted above that Purusottama has the dignity 
and elegance of style As a result of this he does not 
very often jeer at his opponents He treats Samkara, 
Ramanuja Madhva and all the acaryas with equal respect, 
as can be seen from the fact that he never uses singular 
number for them Singular is used by him only for 
5>rikantha and Bhiksu, for neither of whom he seem to 
have much regard For J>nkan{ha, of course, the discussion 
has more or less the sectarian bias Purusottama has again 
adopted a critical and liberal attitude There is however 
sometimes some caustic criticism from his pen 85 But they 
are very rare Barrmg some stray passages we can say that 
Purusottama maintains a high standard of discussion, below 
which he does not go 

The last point, which we should take into account 
in relation to Purusottama’s argumentation is whether he 
is himself open to the charge of punarukta, which is a 
clincher In many of his works the same arguments are 
repeated The theory that darkness is an object is found 
discussed in the Prasthanaratnakara 86 Andhakaravada 0 
and m the A\aranabhanga 68 Similarly the theory of jua- 

65 Of (1) Ata tvam satyapi yat tadavicarepanandamaye 
du/ifehastitbafcathanam fad granthaJcfto mahadulUhasam&QW)* 1 
pr balyam eva gamtryati iti dik A B P p 199 Th s ■» 

against sa m kara (2) Ata idam bhik^avaiyagryadaia)^ 
eiavadid iti dk A B P p 237 This is against Vijoa* 13 
bhiksu (3) Vaiiasikadarianasya utukarupw t kapadena 
krtatiat Vadavah p 140 This is against the Val^e?^** 
in the Andhakaravada etc 

66 Pr p 1H ft 

67 Andhakaraiada Vadatah 

63 T S Ab p 12? S 
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pratibimbatva is refuted strongly in the Prasthanakatna- 
kara , 69 the Vada bearing the same name, 70 and the 
A\aranabhanga 71 That an individual soul is atomic 
is proved in the A\aratiabhanga i 7 '‘ and Anubhasya- 
prakaSa 73 The tray m which God can be realised 
is explained m the Anubhasyaprakaha 74 and Prasth- 
cnaratnakara , 78 the passages being completely similar. 
The Sr§tiprahnya in the Anubhasvaprakada 76 should 
be cotrpated with that in the Prasthanaratnakara 77 
The refutation of the concept of Abh2va is found at many 
places 78 All these passages have a close affinity not only 
from the point of view of arguments but even expressions, 
to the extent that one appears to have been almost quoted 
from another It is quite likely that Purusottama might 
have quoted in his works from other works of his own. 
But does this constitute the fault of repetition * Repetition 
would be a fault, only when it occurs in the same work 
and not in different works On the other hand Puru§o- 
ttama’s intention seems to be that even if one of his 
works is read, the reader can understand the arguments. 


69 Pr p 129 ff 

70 Jivapratibimbauakhapdanavada in the Vadavah 

71 T Sn Ab p 102 ff 

72 T S Ab p 92 ff 

73 A B P p 798 ff 

7*} A B P p 803 ff 

75 Pr p 137 

76 A B P p 810 ff 

77 Pr p 160 ff 

78 Pr p 111 ff T Sn Ab. p 89 ff Snfibhedavada , 
AvirbhawitirobhaMHada, etc 
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which lead to the position accepted by the Suddhadtaita 
works 161 *' 1 " 011 may St ” ke °” e ’ Wh ° feadS ” any 0f h,s 


Important refutations 


Purusottama has refuted almost all other sytems in 
one way or another It is difficult to show here how he 
as refuted all these theories, because It will make a 
ume in itself if we take down all the arguments, 
ance y him against others It will however be useful 
to see some of his important refutations. 


While the Buddhistic theories are rejected by him, 
w en commenting upon AnubhSsya, he has independently 
tepudiated the Buddhistic theory of Sonyavada He asks 
whether the proof by which the nihilist established the 
“ ’ exlsts or does not exist If it does exist the existence 
, thc Pramapa would go against the accepted principle 
of void If ,t does not exist, how can the principle of 
void be established with the help of a Pramtpa, which 
does not exist at all P 


The Buddhists advance their famous four-cornered 
dialectics for establishing the theory of void They give 
our a ternatives, sat, asat, sadasat, and sadasadvilak§a?a, 
an reject them all That, which does not exist at all can 
not be produced by the usage of words Thus for ^instance 
the horn of a hare does not exist at all That which exists 
can not be produced either from that which exists or 
from that which does not exist The pot or a sprout is 
produced only by the destruction of a lump of clay or a seed 
respectively, and so it is not produced from bhava It can 
neither be produced from abhava, because otherwise the 
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essence of non-existence must inhere in the effect, but it 
is not seen inherent It can not be produced from itself, 
because that would be tantamount to the fallacy of 
Jgnoratio elanchi, and also that of abserce of purpose It 
cannot further be produced trom anything else because in 
that case everything will be produced from everything, in 
as much as the otner thing, which is the cause, is not 
definite and thur may be anything Thus when the concept 
of production is rejected, that of destruction is also 
similarly refuted We can not again accept both sat and 
asat, because as sat and asat are mutually different from 
each other, one thing cannot be both The last alternative 
is also not possible because one thing cannot be different 
from both sat and asat, and nothing is seen corresponding 
to it in the world Hence the void or ^unyata, which is 
kept out of the four alternatives, is the only principle and 
the attainment of void is salvation according to them 

Puru§ottama gives a spirited reply to this Is the- 
principle of void arrived at by the nihilist on the basis of 
any proof or just on the basis of the vastu without caking 
the help of any proof 5 It can not be latter, because then 
it would be well known to all, like the space and there 
would be no dispute regarding the same Again does that 
basis exist or not 5 If it does then the fcunya which is the 
abode of this basis must also exist and hence it cannot be 
kept out of the four alternatives. Similar is the case if it 
does not exist Coming to the first alternative even the 
prama^a must be either existent or non-existent and this 
would again bring the whole thing in the four alternatives 
What again is the proof, by which the void is established ? 
Is it perception or inference 5 The former is not possible* 
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because the object of perception is not well-known to all 
Inference is also not helpful. The syllogism, “whatever is 
inexplicable is Siinya,” is not proper, because of the want 
of illustration For the Buddhists, everything is 
included in the paksa If another syllogism is tried, 
Ghatah tuny ah Uktaritya vicdrasahatvdt Pat amt,’ then 
there is the fallacy of straying reason because in the case 
o the piece of cloth or the golden ornaments, the theory 
of the production of an effect after the destruction of a 
■cause ( Upamrdya pradurbhavah ) is not accepted by all 
Hence we must accept the theory of ‘Bhavad bhavotpattlh’ 
and that would go against the vicarasahatva, which has 
been made out The nihilists are thus refuted by their 
own arguments 7 0 

u^ tCr ,e ^ utm 8 J aIn theory of Syadvada following 
Vallabha, Purusottama refers to one Anantavirya, who 
says that the seven statements ate based upon the vlvak§a 
or the desire to express a particular thing Thus when we 
-want to posit a thing, we would say * Syad asti and 

< IrG to llc gatc it, the statement would be 

* Syan nastt ’ If both positing and negating are desired 
m a certain order, we have ‘ Syad asti ca nasti ca’ If 
on the other hand both ate desired to be stated simultane¬ 
ously then the sentence is ■ Syad avacyam’ If the positive 
is to be stated as indescribable, we have * Syad asti ca 
■avacyam ca’ and if that ,s a case with the negative, 
then Syan nasti ca avacyam ca ’ would be the sentence 
If all the three are desired to be expressed, we have the 
last statement, * Syad ast, ca nasti ca avacyam ca ’ 


79 A B P pp. 658-659. 
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Puru§ottama asks whether the seven statements which 
are explained on the ground of Vivak$5, are the natural 
attributes of the objects or they are adventitious or super¬ 
imposed or they have that particular thing as their object. 
If they are natural attributes, they definitely exist and the 
■question of any desire to express does not arise. They 
cannot be adventious, because in the absence of definite 
natural attributes, the adventitious one cannot be stated, 
as it would go against perception. Nor they can be super¬ 
imposed, because the attributes, which are superimposed, 
cannot make the existing ones indefinite. The last alterna¬ 
tive is equally wrong, because just by imagining any such 
position the natural attributes can not be made indefinite. 
The ancient scholars have already shown how they are 
mutually inconsistent and contradictory. 80 

Purusottama is very critical of the Vaifce§ika concept 
of parama^us. He has refuted the vaiSesika theory of 
paramaijus as the cause, while commenting upon Anubh- 
asya.* 1 In the Srstibhedavada, however, he attacks the 
very definition of paramaijus, as given by them. The 
paramaiju is defined by them as : ' Bhantikatve sati nityo 
gatiman paramanah.’ What is meant by bhautikatva here ? 
It can not be the quality of being related to the premordial 
elements, because in the beginning of creation, we can not 
imagine the existence of elements like the earth, other 
than those, which are to be created. If the Vaiie§ikas 
point to the existence of space, the definition would as 
well apply to the mind also. If they do not accept the 


80. A. B. P. p. 664. 

81 . A. B. P. p. 620. ff. 
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state in the beginning of creation the paramanus 
themselves cannot be accepted and this would amount 
to Siddhantabhanga. Bhauktikatva again cannot be bhuta- 
samavayitva, the quality of being inherent in the 
elements, because the premordial elements themselves do- 
not exist as shown above If the definition is somehow 
understood because of yogyata, even then, it is too wide 
and would include the mind also on the strength of the 
description of the manasa-srsfi in the Puranas and the 
Yogahastra If that is accepted as is{apatti, just as- 
the ParamSnus would be fivefold, the mind also would 
be partite and this would go against the eternal nature of 
the mind The opponent is thus on the horns of a dilemma 

The Vai^esikas argue that the whole world is produced 
from substances having less and less of spherecity. This is 
the case of everything upto the trasarepu The dvyaijukas- 
are also produced from still smaller substances because 
they are capable of producing the mahat and the dirgha 82 
This would lead to the paramaijus, which have infinitesimal 
sphericity and they are not produced from anything else 

Purusottama syas that apart from the question of 
definition, the argument given above can be advanced 
further and we can say that as the paramanus are capable 
of producing the objects of medium sphericity viz the 
dvyanukas, they must also be understood as produced and 
this would go against their eternity It should not be 
argued that the point, where we stop, while going to the 
cause from the effect, is the paramanu, because this would 
run counter to the accepted principle If that is done, so 


82 Vadaiah p 83 
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as to avert the contingency of regressus, it is better to- 
leave aside the whole theory of arambhavada. 

Again the body is made of five elements in which 
the elements like water are mixed with each other. At the 
time of separation they would be relegated to the position 
of atoms and so the clay and the like would not be 
visible at all. Thus the theory is against perception also. 

Again the substances are said to be produced not from 
the point of view of having a particular form (Rupavattva), 
because this would include the atoms of air also. They 
can not again be from the point of view of murtatva, 
because that would include the mind also, but here the 
Vaifce§ikas accept the sparfcavattva. Even here it includes 
the mind, because, the concept of conjunction has been 
accepted with regard to the mind and conjunction is not 
different from touch. Hence the theory is fallacious from 
this point of view also. 83 

Puru§otrama has very vehemently rejected the concept 
of Pragabhava and other abhavas, as advocated by the 
Vai£e§ikas, at many places. 84 Abhava, says, Purusottama, 
need not be understood as an independent category but 
it should be included m the Avirbhava and Tirobhava. 
The Pragabhava is the state of the inhering cause, 
favourable to the manifestation of the effect and co-existing 
with the non-manifestation. Dhvamsabhava is that state, 
which is not fauourable to the existence of the effect. 


83. V&davah. pp 85-86. 

84. T. Sn. Ab. pp. 89-90, Pr. pp. 111-123, Sfstibhedavada 
AviTbhavatirobhavavada, etc Purusottama has also written., 
one Abhavavdda, which is unfortunately not extant. 
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There is no other proof for establishing the independent 
existence of the abbavas. It my be argued [that the very 
absence of a pot m a potsherd is a proof for the 
Pragabhava Purusottama says that such an understanding, 
by the opponent, has for its object the Abhava, which 
has its counter-part in the existence of a particular pot 
Now the absence of any sense-contact with a pot is general 
and thus can not lead to the particular, which is required 
by the PrSgabhava m question The cognition of the 
Pragabhava of a pot in the said potshard is not capable of 
being proved because no such appearance is possible. Even 
though the opponent may admit it, it is not accepted by 
all Puru§ottama further asks as to whether the negation 
prior to production, as envisaged by the said cognition, is 
only one for all the pots or is different with different pots 
The first alternative can not be accepted, because the produ¬ 
ction of any pot would destroy the Pragabhava altogether 
and there can be no particular Pragabhava for a particular 
pot It cannot be said that it is destroyed by the production 
of all the pots, because in that case the production of one 
pot will not destroy the Pragabhava and the potsherds, 
which are the parts of the said pot, will have to be 
understood as showing the Pragabhava of the pot and not 
the pot itself. It can not be argued that this is not a conti¬ 
ngency, because the existence of the pot obstructs such an 
understanding If this is the position, the co-existence of the 
pot and the Pragabhava at the same place should be admitted 
and the contention of the destruction of the Pragabhava by 
the production ot all the pots would be futile. Further as 
the counter-parts are transitory, we can not reasonably 
speak of all the pots. Thus when that which destroys c3n 
not be explained, the definition of the Pragabhava as the 
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negation which can be destroyed is also wrong. The 
Opponent points out that there can be a definition like, 

■ Gandhadyanadhikaranakalavrttyabhavat ra, or Jdrsta- 
tvBvacchfnnfinadhikarapakalavrttyabhavatva- To this 

Purusottama says that as there is no knower of the 
produced knowledge before creation, there can be no such 
abhavatva. The opponent says that God is there to see it 
all. Well, then we shall accept what .s said by God and 
not what is said by the Opponent. 

The second alternative is equally unreasonable. The 
knowledge of the abhava is dependent upon that of the 
counterpart and so in the absence of the latter, the former 
cannot be known If the knowledge of the counterpart 
is accepted in the form of a pot, then the Pragabhava 
will be common to all the counterparts and this won d 
lead to all the contingencies urged above. It should 
not be argued that the contingency can be averted by 
accepting the understanding, on account of the subliminal 
impressions of the supraworldly knowledge, which has for 
i ' object a thing of future, due to the common character¬ 
istics of the Ghatatva. No such understanding is possible 
because the subliminal impressions for a future ob,ect do 
not exist, when such an experience does not exist. As for 
the supraworldly knowledge, Purusottama says that it will 
have to be understood in a limited sense, as the said 
knowledge has, at first, for its object all the pots and 
this is followed by the Pratiyoginaliyatva of the Pragabhava. 
Or it should be accepted that the latter comes in the 
beginning and so the supraworldly knowledge is limited 
from the first instant. After that one should explain die 
knowledge of the Pragabhava for a future pot. This is 
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ignoratio elenchi, because the futurity is here made up by 
-the pragabhava If futurity is explained as the abode of 
production, which occurs after the present, then there can 
be no cognition of the Pragabhava When we see that a 
pot will be produced from this, there can be no cognition 
of the Pragabhava of that pot The future existence of 
the pot does not require the understanding of the 
Pragabhava 

The cognition of the Pragabhava can not again be 
inferred The syllogism that can be formed is Kapalam 
ghcitapragabhavavat Ghatiyacaramasamagnmatt\at Yo 
yaccaramcisamagi iman sa tatpragabha\avan Patiyacara - 
masamagrividistatantmat Purusottama objects to this 
syllogism by saying, ‘ Piagabhavarupasadhyataxacchedaka- 
i accluwiasadliyaprasiddhya ant/manasambh(Uat * He says 
that there is no proof for comprehending the Pragabha\a 
and as the cognition can also be explained on the ground 
of the samayika-atyantabhava, the Pragabha\a can not be 
established on the ground of cognition and the like 

The opponent changes his stand and says that he 
may agree that the Pragabhava is not established by 
apprehension In the relation of the cause and the effect, 
subsisting in the potsherds and the pot. there must be 
some regulation for the production of a particular pot 
from particular potsherds The regulation can not be 
-possible in the potsherds themselves There is again the 
fault of Gaurava in explaining the pot as produced from 
many potsherds Hence something, that can regulate the 
■place of production, is required. This necessity can be 
fulfilled by the concept of Pragabhava 
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Purusottama replies to this that in the Satkaryavada, 
it is the sat, which is manifested, hence the defcaniyama 
.is possible by the cause itself. Thus the establishment of 
the Pragabhava, on this ground, is just abhyupagamaika- 
.harapatva (taking recourse to one’s own doctrines). The 
question of Gaurava does not arise, since many causes lead 
to one effect. The pot which is to exist to-morrow, is 
absent today; this involves the time factor, which is also 
explained in the same way by the satkaryavada. It should 
not again be made out that if we do not admit the 
Pragabhava, there will be the contingency cf the reprodu¬ 
ction of that, which has already been produced. The factor 
of time involves a certain order. Hence the diffusion of 
-samagri on accout of the Tirobhava, will account for its 
destruction and this bars the contention of the reproduction 
of what is already produced. Therefore the Pragabhava 
cannot be established in this way also. 

The opponent then argues that in a pot which is 
prepared on hearth, the touch, form, taste and smell are 
produced. Here the cause and the time factor are common. 
So we should admit the Pragabhava of touch etc. Puru- 
-sottama says that such an acceptance is not necessory 
because the transformation of touch etc. follows from the 
nature of touch and the like helped by the phenominan 
of paka. As svabhava is an attribute, there is laghava in 
its acceptance. 

The opponent points out that the pre—existence, which 
is found in the cause, can be explained only on the ground 
•of our admitting the Pragabhava, because the said Purva- 
•vartitva is the same as existing at the time,- which is 
covered by the Pragabhava. Purujottama, says that the 
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purvavartitva need not be necessarily explained, because a 
cause is just the abode of the manifesting capacity If at 
all required, it can easily be understood by the knowledge 
of the effect, which is produced later Again the Praga 
bhava being the cause, what about the purva-vartitva 
existing in it ? For this we have only the pragabhava as an 
explanation and this would result in the fallacy of atmafcraya 
Thus the Pra abhava which is suggested by the special 
condition of the cause which is in the process of being 
known, is known on the basis of the knowledge of Pragabhava 
This is the fallacy of circular reasoning or cakraka It can 
not be doubted that the Pragabhava is not implied by the 
condition of the cause One does not think that a pot 
will be produced here and just now and there is the 
Pragabhava of a pot, when oue does not see the condition, 
of the cause, favourable to the production of a pot It 
should not be contended that such an understanding arises- 
only by practice, for then it would arise even when the 
cause is not seen Thus the Pragabhava is not different 
from the cause 

Similar is the case of Dhvamsa, says Purusottama One, 
who sees the condition of the cause, detrimental to the 
existence of the effect, thinks that the pot is destroyed 
This does not go against the terminology Dhvamsa and 
Pragabhava Both the terms can easily be used in relation 
to the cause, bearing 11 mind that they are relative terms 
like cause and effect Similarly the terms Bhavi and Dhvasta 
also can be used It should not be made out that as the 
effect exists m the conditions of Pragabhava and Dhvamsa, 
it must be seen, because the existence of the effect is subtle- 
and subtlety^here means that the: f&rm is not manifest 
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The reciprocal non-existence (AnyonyabtiS-va) and 
absolute non-existence (AtyantSbhSva) are. likewise, not: 
different concepts SB 

While explaining the Aijutva of the individual soul„ 
Purusottama enters into a scholarly refutation of those,, 
who think otherwise 

The Jains believe that the soul has middle measure or 
dehaparimana, on the ground that, otherwise, the sentiency, 
which pervades the whole body, can not be explained 
Purusottama says that the pervasion of the sentiency cah 
be understood on the analogy of smell, which can spread 
to other places also If we accept the Jain theory, the 
individual soul would be liable to transciency. The eternity 
of the individual soul is proved by Purusottama on the 
strength of curious and ititersting arguments^ A child, 
which is just born, sucks the breasts of its mother, due 
to hunger This activity, on the part of a child, can be 
explained only on the ground of the memory of the 
experience of averting hunger, that has been experienced 
before This means that the soul of the child is the same 
as that which was present in some other body previously* 
This leads to its beginninglessness and indestructibility 
and hence eternity Another argument given is that of the 
ghosts, who speak of the previous life 

The soul again can not be said to have the measure, 
capable of accretion and depletion As the bodies are 
different and mariy and the soul enters them/ here also 
the Same problem of anityatva would arise The jiva 
cannot have many parimams, for no such thing can bfe 

Pr“pp 111 Ilf 
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•seen in the world If it is accepted as having a body it 
-will be partite and hence transitory 

The logicians and others have used the same 
•arguments to refute other theories and have proved the 
pen asive measure of the souls on the following grounds 
Things, whch are produced at various places for our 
enjoyment, should have our own adrsta as the cause So 
the cause, at the place of production, is the conjunction 
of the jlva with the adrsta This would lead to the 
Vibhutva of the soul If tbe soul is atomic, its 
attributes like desire and knowledge would be suprasen 
'suous, as the attributes of an atom are And as an atom 
ts imperceptible, the term ‘I* would be countered by 
perception The mind again is atomic and the conjunction 
of the mind and the soul would produce a third substance, 
•as the conjunction of two atoms results in the production of 
something else The conjunction of the mind with the «ense 
organs would require the disjunction of the soul and the 
mind and thus there can be no production of knowledge 
This being the case the individual soul must be 
.all-pervasive 

To this Purusottama replies that it has many veak 
-points If all the individual souls are all-pervading, they 
would have connection with all the form-ed objects, all 
the sense organs, minds and bodies This will result w 
the enjovment of all by all and there will be no regulation 
of a particular enjoyment for a particular soul The 
•opponent may here point out that there is a fhed pla cc 
for the non-inherent cause regarding the distinctive qualities 
of the all-pervading jlvas and so the enjovment can be 
limited to a place, where the jlva and the mind are joined 
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Puru$ottama says that no such limitation is useful When 
-one eats a mango, it is limited to being eaten by the 
mouth, even then one may say, * I eat a mango * Even so 
here one may say, ( I am enjoying in the body of 
Devadatta * Further just as one may say ‘ There is nothing 
in my legs but I have headache/ one would also 
experience ‘ I am happy in the body of Devadatta, 
“but unhappy in the body of Yajnadatta * As one jlva 
is present everywhere, the experiences, produced at the 
places of conjunction with the respective minds, will be 
inherent There would be nothing to bar the after-cognition 
(anuvyavasaya) regarding the different minds, then all 
would be omniscient This does not become an is{apatti 
because the opponent does not believe in only one soul 
but accepts many jivas If for establishing the limned 
enjoyment, some limiting adrsja is admitted, it would 
result in the middle measure of the jiva and this would 
controvert the accepted vyapakatva and nityatva, for which 
it is necessary to admit the enjoyment, limited by other 
bodies also This goes against perception Again all the 
souls would be omniscient and there will be an unwarranted 
blending m all the three worlds (Prat yaks a) irodha, 
Sanajhatapatti and Trailokyasankarapatti) This, says 
Purusottama, is ' Ubliayatah paba rajjuh * 

Experience and remembrance have not necessarily the 
same field of operation In fact remembrance does not 
require the consideration of the place of action, as u e often 
see the usages like, ' Netrabhyam adraksam karabhyam 
aspriam \ or * Yam aham adraksam tam antah smarami ' 
The logicians would have thus to face the ridiculous 
position of remembering the taste of a mango in the 
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body of "Yajnadatta, while it has actually been eaten 
by Davadatta’s body. There is again nothing to prove 
that experience and remembrance would be limited to 
one body only, for the remembrance of the previous 
birth can be explained by admitting only one soul, 
not concerned with a change of bodies This can not be 
accounted for by the existence of an Ativahika If one is 
dead in Prayaga and born m Indraprastha, one may well 
remember one’s jati, or one staying as a spirit in Srughna 
but dead elsewhere may remember one’s friend and 
relatives, but the Atmapradefca limited by the Ativahika 
may not include Srughna, Prayaga or Indraprastha If for 
averting this the Atmapradefca is not considered but any 
place related to the Ativahika is taken into consideration, 
then memory would come to the Ativahika and not the 
jiva Further the Adrs|a would have to be inseparably 
connected with the Ativahika, otherwise the sacrifices etc 
performed on the earth, would lead to the production of 
Adrsta in all the souls. Thus even those, who are alive, 
will be able to enjoy heaven by means of another Ativa¬ 
hika Many Ativahikas of liberated souls exist and thus 
they are by no means rare The rarity of the Ativah'kas 
need not be substantiated by pointing out their transiency, 
for one may be able to enjoy by means of the Ativahika 
even of a deity, or that which has been attracted by 
the Adrsta. 

It is again impossible to accept the regulating power of 
the Adrsta The Adrsta is due to the actions; efforts are made 
by the conjunction of the mind and the soul The conjunction 
thus will be of all the minds with all the souls Thus we- 
will have all tlie Adrsfas for all There can be no differer- 
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tiation in tne conjunction of the mind and the sou!, for 
that stands in need of a separate cause. If no other cause 
is possible, one may believe in the desire of God for the 
regulation, as to which soul would enjoy what and whose 
Adrs{a would be produced by which action. Similar is 
the case in the A^vStmavada. Why then go a long way 
to establish the Vyapakatva by accepting the Adr§{ava- 
datmasamyoga ? 

If the Jivas are all-pervasive, they would not be 
ruled by God. They would be egoistic on account of their 
greatness and eternal nature. They are also sentient equally. 
How then is God superior? So the atomic measure of 
the Jivas is necessary for establishing the superiority of 
God. Even though the Jiva is atomic, sentiency can 
pervade the whole body, because it has the quality of 
gilding as is the case with smell. It should not be made 
out, says Purusottama, that in case of atomic souls, 
happiness and the like will not'be percieved, as the perception 
of qualities requires a larger measure. He says that what 
. is required for perception is the yogyata. Even in 
the theory of all-pervasive souls on the other hand, the 
perception even of the Adrsta would be irrefutable on 
account of the samanadhikarajiya of the large measure. 
The question of the perception of the parama^u will not 
arise at all, because there is no fitness in the atoms, which 
are not manifested. Again the pleasure and the like are 
not the attributes of the soul. » 

As regards the contention, ‘ Aham iti pratyaksanupa- 
pattih/ Purusottama says that it is not valid. The percep¬ 
tion is of the jiva covered with the body.. As this entails 
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co-extension with the grossness and the like, such a 
perception is only of the nature of illusion 

The argument, that the conjunction of the mind and 
soul, which are of different nature, produces something 
else, is based upon the theory of the production of a thing 
from the conglomeration of two atoms The theory is 
however wholly discarded by the Vedantin, who follows 
the fkutis Similar is the case regarding the argument of 
the non-production of knowledge, as it is based on the 
same theory 

The jiva, according to the followers of the J>uddhad 
vaita, may become all-pervasive, if God so wishes, ^hen 
the aspect of bliss is manifested 58 

Purusottama has refuted almost all other Vedantic 
theories also in one way or other For them, however, the 
emphasis is more on the interpretation of the scriptures, 
rather than reasoning alone Even then there are passages 
in his works, where reason finds its way and we may 
note some of them here 

Purusottama after Vallabha refutes the system of dualism 
as advocated by Madhva, Mimamsakas and others He asks 
as to how dualism can be understood It may either be on 
the basis of the difference of upadana, or that of the natural 
attributes or of the prama^as The first alternative is 
possible, because the scriptures tell of Brahman as the only 
material cause Even in the world, if one wants gold, one 
does not take into consideration the effects of the lump of 
gold as earrings and the like The contention that oneness 

86 T S Ab pp 92-95 Purusottatna has also written a "Vaia 
on the subject, as we have seen above 
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can not exist between a'pot and a piece of cloth is answered 
by saying that the distinction of the n.aterial cause in this- 
respect is mundane. The second alternative is equally meaning¬ 
less, for once the unity of easence is conceded the distinction of 
the attributes is immaterial. Otherwise a man on his seat will be 
different from the same man on his feet, or a piece cf cloth, 
when spread out, will be different from the same, which is 
rolled. Even the attributes, which do not exist at the 
same time, do not differentiate the substantive; the 
attributes that can exist need not surely differentiate the: 
substantive. Thus a pot is not differentiated by taste and 
form. Even those, that do not exist simultaneously e. g. 
entrance and exist, may have the difference in their 
counter parts and not the substantive. Brahman is one 
and great and thus is not differentiated by attributes Ini 
fact even the attributes also have no essential difference- 
The entrance and exit having different counterparts may 
appear as different but are really not different, for there is. 
no proof for this. Even so at other places also the 
difference is due to egoism and is not real. The third 
alternative is also wrong. Perception is deluding and so 
is the case with other means of proof, which are based 
upon it. Thus we must accept what is established by the 
Sfrutis .*' 1 

As regards the other Acaryas, Ramanuja has been criticised 
often by Purujottama. The criticism however is mainly based 
on the interpretations and the spirit or burden of the attack is. 
that we can not accept the brahman as qualified by the cit 
and acit in the begining of creation. It should be noted 


87. T. S. Ab. pp. 158-159. 
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that the followers of the J>uddh5dvaita have a soft comer 
for RamSnuja Purusottama himself is not so vehement in 
Ins criticism of Ramanuja, because he generally uses, 
*Tac cintyam* etc. instead of 'Tad asangatam* etc, which 
he uses, for othersThe theories of 3nkantha are 
•almost similar to those of Ramanuja He is however 
-criticised for his belief in Siva as the Highest God 
Nimbarka is never mentioned by him 

The Bhedabhedavada of Bhaskara is criticised by him 
•on interpretative grounds. The reasoning nere is as follows* 

The Qrutis say that if the cause is known, all the 
■effects are known If we believe in the Bhedabheda, the 
point of view by which the bheda is accepted, can not 
he known by the knowledge of the cause, because the 
•effect is different from the cause. If it is known, then the 
-effect is not different and we must accept the abheda 
•completely Hence we should accept only the avasthabheda 
between the cause and the effect and not the 
svarupabheda. 8 9 

Purusottama at one place 9 * 3 defends Bhaskara against 
"Vacaspati. As the whole discussion is very interesting we 
have put it here in extenso. 

Bhaskara’s theory is contained in the well-known 
■verse, which is as follow* : 

Karyarupena nanatvam abhedah karanatmana, 

Hematmana yatha’ bhedah kundaladyatmana bhidd . 


88 Of A. B P. p. 97. etc. 
89. A. B. P p. 534. 

SO A. B. P. pp. 93-95. 
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Vacaspati asks as to what is this abheda, which exists 
-simultaneously with th£ bheda. Is it mutual, absence ? If it 
5s, does it subsist between the effect and the cause like a 
bracelet and gold ?' If it does ndt so subsist, then there is 
oneness and no difference. If it does, there is difference and 
mo oneness. The bhava and abhava are not non-contradictory, 
because they do not exist simultaneously. If they do, the 
kanaka and vardhamanaka also would be essentially identical, 
“because-in that case difference is not against identity. Again, 
■if the bracelet is one with gold, just as bracelets, crowns 
and earrings are not different from the point of view of 
ttheir essence, which is gold, even so they should not be 
•different from the point of view of their essence of bracelets. 
Hence only gold is the substance and not the bracelets and the 
‘like, which are not found to be identical. If it is said that the 
abheda is only from the point of view of gold and not 
bracelets, then there surely is bheda from the earrings etc. 
If bracelets are non-different from gold, why should they 
not follow in the earrings and the like ? If they do not 
follow, how is it that they are non-different ? That one, 
which is removed when the other follows, is different 
from the other, just as the string follows, while the 
flowers do not and are thus different. The earrings and 
•the Hke do not follow even though gold does. Ttras they 
are also different from gold. If everything is accpected to 
follow together, the distinctions like * this is not this * etc. 
can not be maintained, as there can be no discriminating 
factor. Again when we know from a distance that there 
is gold, we will not wish to know whether they are earrings 
•or something else, because there is identity between gold 
and its vi£esas and gold it known. If there is difference 
between them, they will'not be known, when the gold is 



210 


Puriifottamaji A Study 

known Well, says the argumentator, they are ldenticaL 
also why are they not known ? On the contrary it is 
quite proper that they should be known As a rule, when 
the cause is absent, the effect is also absent The absence 
of the effect is removed by the presence of the cause So 
far as identity is concerned, the cause exists Vacaspati 
says that if the earrings and the like are known by the* 
knowle J ge of gold, the attempts for knowing them are 
meaningless When one thing is not known, while the 
otner is known, these two are different When a cub of 
an elepbent is seen and an ass is not, the former is 
different from the latter When gold is seen from a dista 
nee, its distinctions like earrings are not known and are 
thus different from gold as such What then about the 
samanadhikaranya as found in *Hema kundalam* ? It cam 
not be explained on the ground of the relationship between 
the substratum and the dependedent or between the two 
having a common resort If the reference here is to the 
presence (Anuvrtti) and exclusion (Vyavrtti), why should 
one wish to know the earrings, when gold is known 7 
Abheda again is not ekantika or anaikantika, from which 
both are possible Therefore when one of the two can be 
repudiated, it is proper that the bhedakalpana has abheda 
as its upadana and not vice versa, because the bheda 
depends upon those, which are differentiated If there is not 
oneness, the difference subsisting on many can not be 
possible The one again does not depend upon difference 
When we say that 'A is not B*, the comprehension of 
difference rests upon that of the counter part, while that: 
of oneness does not depend upon anything else Thus 
the amrvacanlya-kalpana is abhedopidSna This is also 
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corroborated by scriptural passages. Therefore the- 
kutasthanityata is real and not paripaminityata. 

To this Puru§ottama says that it is all wrong. In the 
theory of Bhaskara, that is refuted, the bheda is not accepted 1 
as of the nature of reciprocal negation (anyonySbhava) 
and hence to refute him on this ground is like imagining 
the smell of a sky-flower. Even if it is accepted, the pot 
and its absence, as also the pot and things which are different 
from it, are seen as existing simultaneously on earth and' 
there is no contradiction, as it has been alleged. The total’ 
non-existence (Atyantabhava), which is constant and 
pervading, exists everywhere, hence when the counterpart 
is brought, it is only an obstruction of the abhava-buddhi. 
Thus abheda can exist, even when there is bheda and 
there can be no contradiction if both co-exist. The 
contingency again of the oneness of kanaka and vardhamanaka 
is not so sound, because non-contradiction is never seen 
as leading to oneness. Vacaspati’s attempts to differentiate 
the bracelets from gold are also futile. Bracelets are just 
states of gold and are therefore one with and also different 
from gold. Even Samkara has said the same thing regarding 
the ocean and its waves. As for the refutation regarding 
ths- prail&j nlnadh?, Pwaf&t&tma saps AW Atase is /.is* s&sfo 
contradition, because even though difference is understood' 
from the point of view of kuptjalas, oneness can equally be 
understood from the point of view of gold. This is corrobor¬ 
ated by evidence. When that is conceded, whatever VScaspati 
has said regarding the bheda and abheda, when gold is 
seen from a distance, is of no significance. Both the bheda 
and abheda ate comprehended, and that is what the quoted! 
karika means. As the effects like the crown and bracelets- 
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are on ^ sta£es of gold, the samanadhikaranya with the 
gold is plausible, so also the vyavrtti-vyavastha and 
jijnasajanakatva So the difference is adventitious and not 
inexplicable This does not go against the gratis, which do 
not teach mithyatva Purujottama concludes by saying that 
the theory of Bhaskata is not faulty in this respect 

gamkara s theory of absolute monism has been the 
subject of the most severe criticism of Vallabha and his 
followers Vallabha thought gamkara to be his chief 
adversary and attacked him very vehemently. The same is 
the case with Vitthaleda and the array of writers who 
followed him Purusottama’s references to gamkara are 
however as respectful as those to other AcSryas and what 
as more he is never discourteous Even then, he never 
simply depends upon the interpretations of the S'ru/is 
ut supports his statements with sound reasoning 

Some of the very important refutations of gamkara’s 
theories, as given by Purusottama, are noted below 

In the Prahastavada Purusottama rejects the theory 
of Avidya Avldya is said to be an upadhl of Brahman 
Is it with or without a blgmning» It can not be the 
former The opponent believes that Brahman, which is 
endowed with the upadhls, is the Ilvara If avidya has a 
beginning, Ilvara would also have it, this would be 
similar to the theory of livara as an effect, as believed by 
the simkhya, and it would go against the Vedantic theories 
The later alternative is equally unacceptable, because that 
which has no beginning has no end also Thus there 
arises the contingency of non-liberation and IS vara would 
then be inferior even to the individual soul As livara 
as bound equally as the individual soul, nobody would 
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worship him. If it is said that the avidya is without 
beginning but has an end, even then I&vara must be 
accepted as omniscient. He knows all the Vedas; there is 
nobody else higher than He as an Adhikfirin. Those who 
believe in the direct realization, should admit that such a 
realization of Brahman is required even for I3vara. When 
thus 13vara is liberated, this would result in the negation* 
of the world. If I3vara does not obtain liberation, others, 
who are inferior to him, can also not obtain it and this 
would go against the theory of direct realization. If we 
believe in the liberation of others, while I3vara is not 
liberated, then I$vara will be inferior to those, who ate 
capable of self-realization. 

As for the avidya, which leads to the imagination of 
distinctions, is it connected with jlva or Brahman ? It can not 
be the former, bacause then it can not imagine the attributes in 
Brahman. As Brahman is not an object of the mind or speech, 
and as jiva has no knowledge of the ad hisfhana, the jlva cannot 
be relaced to it, and when there is no possibility of relation, 
there can be no imagination either. The opponent may say that 
the souls, endowed with knowledge, see Brahman and 
thus a connection can be established. Puru§ottama says- 
that is wrong As avidya is gunatmika and as those, who 
have the required knowledge, see Brahman only after the 
eradication of the guijas, there can be no such possibility. 
Further the advent of knowledge leads to eternity or 
non-destruction, while this leads to destruction. Should 
we accept destruction for these who have already reached 
the state of non-destruction ? If the avidya in th$ jlvag- 
is to imagine the distinctions in Brahman, the latter must 
be seen. But Brahman can be an object of visualization. 
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only after the distinctions are imagined This is petitio 
principu If we agree to the visualization of the quahtiless 
Brahman, how can Brahman be quahtiless ? The second 
alternative would lead to all the contingencies, stated 
above regarding the Ifcvara 

Again is the said advidya existent, non-existent, both 
or neither 5 The first is not possible, because if it exists 
as much as Brahman, this would result in dualism It can 
not be the second, because then like the sky-flower it can 
not imagine anything It is not again the third, because 
it is imagined itself, in that case like the conch-shell-silver 
It can not be imagined by anybody at first, since as the 
Brahman is quahtiless, e\en the jivas do net exist If ^ 
has no beginning, all the fallacies stated above would 
arise If we believe that it has not a beginning but an 
end, then also the contingencies have been stated above 
The fourth alternative is equally unacceptable, because in 
that case, avidya will not be different from Brahman which 
is neither sat, nor asat Thus the belief m the upadhis 
not plausible 91 

In the Prasthanarcitnakara while discussing the 
anumana, Puru§ottama refutes Dharmaraja Diksita, a 
follower of 3amkara Dharmaraja Dikgita gives the 
following syllogism ‘ Brahmabhmnam sanam mithyU 

Brahmabhmnatvat Yad evamtadevam £uktikarcijata\at 
for illustrating the use of the anumana m philosophical 
thinking Purusottama says that, as the silver which is 
anirvacaniya can not be established, the illustration given 
here is not proper Even if we may agree to the 


91 Prh pp 21 23 
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illustration, the falsity can be explained «on the ground of 
the buddhyakatatva, and thus it is not proper to adduce 
the distinction from Brahman for the same. The hetu 
again is implausible, because of the sentences like, ‘ Idam 
j&arwun yad ayam atma .*•* Purusottama says that if the 
hetu is established on the basis of appearance, then 
■nothing is required to be said. The appearance, depends 
upon the buddhi and we have no objection in accepting 
it as false. The syllogism would thus be “ Brahmanyatvena 
jjratlyamanam avasta. Adyantavttvat. \Svapnikayat” The 
hetu need not be called common on the ground of 
-counter-syllogism, because the dream experiences are 
proved to be false. If a rran dreams of connections with 
•a woman or of going out to some other country; when 
Be is awake, he does not find a woman or another 
-country; thus the reality of the dream experiences is 
-sublated. This however does not lead to the falsity of 
the whole world. Purusottama gives a syllogism for this. 

* Vimatah prapaheah svotkr^tasattakasadr^asj-stipurvakah. 
MithyaSf§titvat. Svapnikavat.’ Scriptural passages can be 
cited to show that the world, which has Brahman as its 
-essence is not unreal. What is mithyatva ? It is that which 
though unreal, appears to be and is said to be real. The 
definition of mitbjStvs given ss 'SvBbrayawejwbhinuJtoyii- 
vannisthatyantabhavapratiyogitvam * does not corroborate 
the advaitic theory of the mayavadin. It rather goes 
-against him, as it will establish the world as a counter¬ 
part of the absolute negation of the world, in connection 
■with Brahman. The opponent has given a syllogism: 

* Pat ah etattantuni$thatyantabhavapratiyogi. Patatvat. 


*92. Nfifniiottaratopim* Upmigad. V. 
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' Patantaravat Purusottama objects to this -by saying that 
the hetu is contradicted -by perception. -The opponent 
challanges this by saying that there is no fallacy in the 
hetu, because the object here is the existence of Brahman, 
which is the substratum. Purusottama asks as to what is 
meant by the compound Brahmasatta ? Does it mean the 
existence of Brahman or Brahman which is existence? 
The first is wrong, because Brahman is not possessed of 
any attribute. The second goes against the Srutis (saying 
that it can not be experienced by our senses. Puruscttama! 
then shows how the scriptural passages do not go against 
the Jjuddhadvaita. 03 

The most important criticism of Samkara is however 
given in the beginning of the Anubhasyaprakd Here 
perhaps Purusottama is following in the footsteps of 
Ramanuja, who has given a critical and exhaustive refuta¬ 
tion of gamkara under the first Sutra in his tfribhasyci. 
Purusottama is however more careful and does not indulge 
in the repudiation of Samkara on a large scale. Purusottama 
thinks it fit to concentrate on the Adhyasa-bhasya viz 
the introductory part of Samkara’s commentary. We need 
not here give the Purvapaksa, which is well-known. 
Apart from the references to the tfrutis, Purusottama’s 
arguments are as follows: 

f>amkara has tried to make out the concomitance, 
that whatever is an object is non-sentient. This vyapti, 
'says Purusottama, is sublated by perception. The sentiency 
of the soul is accepted by both the parties, it can be 
grasped by the-pratyagvitti ilnner 'knowledge.) The. soul 
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is thus an object of the Pfatyagvirti and is thus all- 
pervading. Hence only the vyapti viz. whatever’ is con¬ 
sentient is an object, can be established by perception. 
The opponent need not point out that as the pratyagvitti 
does not apprehend the atman, which is cit-ekarasa, it is 
not an obiect. Even if we agree to this, the atman will 
•have to be accepted as an object in some form or another. 
Otherwise, if there is no object, how can there be any 
vitti ? It should not be said that it is the ego, which is 
the object and not the soul. According to the Nyfiya 
system, it is the soul which is the object and not the ego. 
According to the SSmkhya, as the ego is non-sentient, if 
this is the case, the ahantva and the caitanya would appear 
to be co-eval. In that case when the ego as an object is 
removed in the pratyagvitti, only the atman remains as the 
object. It should not be said that, when the ego is 
removed, the atman is known as the very nature of the 
pratyagvitti. This can not be accepted in the absence of 
any other means of realization. That is what happens in 
the world at the time of testing a gem. Otherwise the 
mtyanityavastuviveka is possible even from the systems 
like the Samkhya; and thus it will not lead to the vicara- 
adhikSra, as made out by the opponent. Hence even 
though the opponent does not wish, he will have to 
accept reluctantly that atman is known by 7 pratyagvitti. 
This will not lead to the non-sentiency of the atman on 
account of its being illuminated by Ian external agency,, 
because one can fall back upon the 3ruti passages like 
'Atrayam purusah svayam jyotir bhavatiS°* Thus the 
atman should be understood as the abode of sentiency and 


94- Brhadarartydka tjpanifad IV. HI. 9. 


218 


Purusottamaji A Study 


yet having the nature of sentiency, and the contrast 
between the subject and object can be explained away by 
virtue of our experience Thus when the relationship of 
the aSraya and the aSravm is established, the atman and 
samvit will have to be admitted as different and thus the 
substance as an object should also be accepted as distinct 
It should not be doubted that as the sattva l* inexplicable, 
those which are connected with it are also equally inexpli 
cable It is necessary, even for the opponent, to explain 
the sattva, because otherwise even the samvit will be 
confounded with asattva If existence is to be of the nature 
of luminosity, then the atman, which is connected with 
it, surely has the sattva It is not wise to say that the 
atman is of the nature of luminosity and is not connected 
with it, as there is no pratyaktra there T 1 now’ or ‘I am 
endowed with knowledge sentences like these show that 
Lnowlege is an attribute of the soul Thus wnen the 
existence of the soul different from the luminosity is 
conceded, the existence of the artha as an object in the 
form of not being superimposed, is also established, because 
that which does not exist can not be an ab|ect There is 
no such congnition as ‘I see or experience a sky-dower 
As regards the phantom or mirage it is seen in a superim 
posed form It should not be said that there is the straying 
of existence in the abhava, because, it also has the bha^atva 
The abhava is stated to be there, only m the form of the 
counterpart which is not being experienced Otherwise 
even with a counterpart, it will be cognised It should 
not be contended that since the samvit js inseparably 
connected with an object and as it does not shine forth 
without the object, it can not be called salf-luminouS 
That as the lamp has its nature of light, the samvit is of 
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-tre nature of luminosity and this itself is the svatahpraka^a 
padartha Similar is the case of the soul The opponent 
may here point out that the atman, which is all-pervading, 
exists everywhere Just as water is superimposed on sand 
resulting in mirage even so the bodies etc are super¬ 
imposed on the atman If rve believe in the sattva, it is 
impossible to explain the limitation at a particular place 
Thus we accept the sad-a$ad-vilaksnnat\a on the basis of 
Jts being seen, taking into account its asattva This, says 
Purusottama, is improper I or those who believe in the 
•ve^tupariccheda, the samavayin and the like of the subs¬ 
tance exist and thus the de£a is easily established Those, 
who dot accept it, believe that everything is the effect of 
Brahman and thus the de$a would be included in it Thus 
when the de£a is established as also the bodies etc, it is 
easy to understand their superimposition on the soul. 
Otherwise it i> difficult to explain it like the sky-flower. 
The illustration given by the followers of Jlamkara viz 
‘ Apratyaksa akaie mahnyadhyasaxad apratyaksa at mam 
ianradhyasah * is not correct Akaga is perceptible to the 
non-intelligent as space, and to the intelligent on account 
of the nature of the thing itself Thus the illustration does 
not lead to the desired conclusion At the end of the 
discussion Purusottama discusses some scriptural passages ** 
We have seen above some important refutations of 
the theories of others as given by Purusottama It may 
not be possible to examine all of them here, because it 
would add much more to the bulk of this thesis, 
but we may say that there is nothing wiong in 
stating that many of his arguments are fairly 

95 A B P pp 13-16 
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reasonable The repudiation of the Buddhistic 
Catuskotika is really a very good specimen of Purusottama’s- 
scholarship and capacity as an argumentator Similar is his 
rejection of the concept of abbava and the theory of the 
pervasion of the soul The question however remains only 
with the last discussion, in which Purusottama attacks 
gamhara and his thesis that the subject can never be an 
object Purusottama’s refutation, as detailed above, reminds 
one of the similar but more violent refutation given by 
Ramanuja There are flaws in Samkara’s theory, but it 
should be remembered that it is futile to accept everything 
reasonable and logical in those realms, where logic has no 
say of its own It is rather difficult to agree that the 
atman is the object of Pratyagvitti, when there is absolute 
oneness and there can be no subject-object-relationship or 
duality 3amkara could have very easily pointed out to 
Ramanuja and Purusottama, what Purusottama has himself 
said to Vacaspati while defending Bhashara The whole 
theory of oneness, adhyasa, inability to explain the subject- 
object-relationship and all that, pertain to the esoteric 
level and not to the exoteric realm of thinking It IS 
useless therefore to argue that ‘ Aham janaim ’ and similar 
sentences show that knowledge is an attribute of the ‘I » 
when Samkara is thinking from the point of view of 
«Kena kam vijamyat \ 98 

Interpretation of the S’rutis 

The tfrutis have always been the fountain source of 
Indian philosophical svstems All the systems, especially the 
Vedantic ones, are said to be dependent mainly on the gratis 


96 Bfhada ranyaka Upam§ad IV v 15 
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and every Acarya wishes to show that his theories are not 
•new or invented, but are the same as taught in the Sfiutis, 
which were not properly understood by others The 
Bhagavad Gita and the Brahniasutras also enjoy the same 
position of the Prasthanas or starting points of those 
systems. For Vailabha, however, the BhagavaXa is added 
to make up the Prasthanacatus taya. 

Vailabha says that out of these four Prasthanas, the 
Sfrutis, the Gita t the Brahniasutras and the Bhagai at a, 
each former can be properly understood with the help of 
* the succeding one This has been illustrated by Purusottama 
thus 07 The Sfruti says, ‘Apayipado Javano grahita *, 08 
Does this mean that Brahman js devoid of worldly hands 
and feet or that it is without hands and feet altogether > 
The Gita passage ' Sanatah pampadam tad’ 00 would 
help us in this respect and so the alaukikasamarthya of 
God is upheld by accepting the former alternative. Similarly 
the Gita says Nit}ah sanagatah athamtr acalo'yam 
sanatanah* 100 and * Mamaivamio jnaloke' 101 For 
understanding this the Brahmasutras * Utkraniigatydgati- 
nain* 10i etc would help in deciding the amsatva 
The Sutras again say ‘ Janmadyasya yatah’ 103 This can 


97 T. S Ab pp 39 40 

98 s'vetadvatara Vpamsad III 19 
99. Bhagavad Qua XIII 13 

100 Bhagat/ad Qitt? II. 24. 

101 Bhagaiad Qua. XV. 7. 

102. Brahmaswiras II ni. 25. 

103 Brahmastitras. I i. 2 
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be understood with the help of the Bhagavata passages- 
like ' Janmadyasya yato 9 maySd * 104 

The basic view point regarding the Vedas is almost 
the same in all the orthodox systems of India The Vedlnta. 
believes in the Svatahpramanyavada of the Srutis As 
Purusottama says the Vedas are an independent Pramajja 
for the metaphysical knowledge, on account of three 
reasons. Firstly it is SattvaSodhaka The quality of Sattva 
which helps m the right knowledge can be purified only 
by the means, stated in the scriptures, and thus they are 
an independent proof Secondly they are the sentences of 
the Lord Himself. The Vedas are regarded m India as 
Apauruseya Thirdly they are of the nature of the external 
breath of the Highest Lord 105 The Vedas are thus eternal 
The speciality of the 3uddhadvaita is that they believe in a 
different nama-prapanca altogether We shall however 
discuss that point in the next chapter 

The Vedantic writes have throughout tried to find 
out their own theories from the scriptures From the 
modern point of view the scriptures are the works of 
different sages composed at different times and different 
places. Naturally therefore the scriptures may not appear 
to present a coherent system and the need for evolving 
such a syatem was felt from very early times Even 
BadarSyana has said * Tat tu samanvayat * 103 


104 Bhagavata. Ill. 

105 Sarvamrapeksah svatahpramanabhuta veda eva SattvaSodhak- 
atvatbhagavadvakyatvattanmivasitarupatvacca T S Ab p 35. 

106. £rahmasutras 113 Vallabha’s interpretation of this SuttA 
is not taken into account here 
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Vallabha and ViJJhale^a lave not commented upon 
the Upanisads and though Puru§ottaraa is sard to have 
■written manv Dipikas , most of them are unfortunately 
not found. We have thus to depend upon the interpreta¬ 
tions of the Strut is found in the Anubhasya and its 
Prakaba and other works 

Puru§ottama discusses how the conflicting Sruti 
passages should be reconciled and interpreted. If we accept 
one position and reject the other, then naturally the 
passage which is rejected would lose its authoritativeness 
though it may form an integral part of the Srutis. This is 
undesirable because how can we declare that one passage 
is right, while the other is wrong ? As a consequence, the 
whole of the iSruti would be Aptamapika. 107 

How then should the contradictions be reconciled ? 
Purusottama says that it can be done by accepting both as 
equally correct and the contradiction is to he explained 
on the ground of the superior powers of the Highest Lord. 
Tnis can be corroborated by the Srutis themselves, e. g. 
*ParUsya Sfaktir vividhaive tfruyate’ 10 * etc. Such passages 
show the capacity of the Highest Lord. 108 Thus even if 
the f irutis may say that the fire is not hot, we should 
accept it because the Lord has the form of fire as also of 
being not hot. That is how the Parabrahman can be both 

107. A. B. P. p. 47. 

308. Svetaivatara Vpanlsad. VI. 8. 

109. A. B. P. p. 47. 
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sakSra and nlrSkSra, 'i e. with and without forms. 110 It 
3S thus the expressed sense in the- Vedas, which is to be 
accepted and not gaugi on:Jak§ana. i. c. secondary, The 
gau^I vjtti, whenever accepted, is only for the ordinary 
persons. 111 It is, on the ^>asis .of this that Brahman is, 
accepted in the 5>uddhadvaita as an abode of contradictory 
attributes. 

There are however three different approaches in 
connection with the relationship of Brahman and its attributes. 
Firstly if we take into account the strength of the word, 
then Brahman is an abode of all the contradictory attri¬ 
butes. We may however trunk it out m another way also 
Whenever Brahman is described, there are given mhny 
attributes, negative as well as positive The negative 
attributes reject the mundane ones, while the positive 
descriptions enumerate those, which are supramundane 
Thirdly if we go by implication. Brahman is of the nature 
■of all the contradictories. 112 We can easily understand the 
distinction between the first two*approaches. To say that 

HO. Tatha ca bhagavatah sarvarupatvena vahnirupatvad anuspa^ 
Tupatvac camt^natvavahnitvayor aikadhrkaranyac chivattadtnajn 
apy atkadhikaranyqt avusnah param brahma brahmav i- 

spuiivakaram anakaram ity aviruddham i ty arthah. S. S. pp 
124.-125. 

111. idarw evam sati gauni sarvata evocchidyeteti tatsiddhyadtsutrani 
vmidfiyemnn iti cet, na, tesam mandamadhyamarthatvat T. S 
Ab. p. 37. 

112. Evamca dabdabalavicarepa viruddhasarvadharmSdrayam brahmcti 

m rnayah S'rutyuktayuktya vicare to laukikadharmaiunyam 

alaukikasarvadharmayuktam iti turnayah. Arthabalavicare to 
viTuidhasarvarupam tti mrnayah, A. B P. p p33.” A 
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Brahman contains all the 1 ,.attributes, even contradictory 
-ones, can not be reconciled with another statement, made 
in the same breath, that it has all the supramundane 
attributes and the negative descriptions pertain only to 
those attributes, whicfr.are mundane. If everything in the 
Vedas is alaukika,, everything must be alaukika and we 
can not explain one word from the point of view of the 
laukika and the other from, that of the alaukika This ts 
what Purusottama knows perfectly well and that is why 
he distinguishes between the two approaches. 

On the whole the approach of the Suddhadvaita authors 
towards the tirutis is that of the acceptance of a devotee 
of everything that is stated, whether it may or may not 
appeal to reason. In fact there should be no appeal to 
reason, because it is all beyond the world. Hundreds of 
-passages are interpreted in this way in the works of 
Vallabha and Purusottama. 

While the way, in which the passages are interpreted, 
follows mainly the pattern of the rules of interpretation, 
generally acceped all, it is necessary to note one 
important point. Very often the Suddhadvaita takes recourse 
to the Puranas for understanding the purport of the 
^rut is. This has already been noted above, while showing 
the inter-relation of the four Prasthanas. In the Anubhas- 
yaprakatfa Purusottama quotes a verse for this : 
Ananta4akhdsapekse vaidikdrthasya nirpaye, 
Svabuddhikalpitad art had baliyan iipabfihhitafn 113 
It is interesting to note here that the Puranas may 
be understood as an aid to the interpretation of the 

113. A. B. P. p. 353. Similar case on p. 1068 also. i 
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Vedas , especiallv for understanding the development of 
mytholog) Dr M Winternitz at one place refers to 
the efforts of scholars to bring the verses of the Rgvedi 
into unison with the later narratives and to utilize 
the later in the elucidation of the Rgvedic poem 114 So 
far as progressive mythology is concerned, vedic legends 
can be examined in the light of the Puranic tale> Can the 
same thing be done for the interpretation of the Upanisadic 
teaching also ? 

The most important point that requires to be considered 
here is the relationship of the Purva and the Uttara Kandas 
of the Vedic literature Purusottama gives the different views 
held by various writers and gives the necessary refutations 
£>amkara says that the Purva and the Uttara Kaphas of the 
tirutis should not be taken together but they are rather 
against each other, because there is a difference in the subject 
and the purpose of teaching Puru§ottama says that in that 
case, the Uttara Kat^da can not be called the Vedanta at all 
If there is no mutual relationship between the two, there is 
definitely no harmony between them The Uttara Kapda is 
not necessary for explaining the nature of the individual soul 
which is neither a doer nor an enjoyer It again does not lend 
strength to the actions on the basis of the passage ‘ Yad cvff 
vidyaya karoti V 25 since only the Udgithavidya leads 
to the Karmapauskalya and this is not the case with the 


114 Cf Dr M Winternitz History of Indian Literature Vol 1 
p 105 In the footnote, he refers to Geldner in the ‘ Vedische 
Studien I 243-295, and Oldenberg, ZDMG 39, 7 2& and 
‘ Die Litemtur des alten Indi n * pp 53ff 
125 Chandogya Upumgad I i 10 
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whole of the Uttara K§ 9 $a. The ekavakyata can not be 
established on the ground of accentuation and grammatical 
rules, because it is not the proper basis and goes against 
the well known MimSnsa rule * Arthaikatvadekam vakyam 
sdkanksam ced vibhage syat ' The relation between the 
two can again not be established by arguing that sacrifices 
create a desire to know. Mere desire of knowledge is of" 
no use. The Sruti * Vedam anucyacaryo’ntevasinam 
anukasti’, 18 * and similar passages differentiate between' 
the Vedas and the Upanisads. The term Vedanta can 
again not be defended on the ground of conventional 
usage, because it is not included in the enjoined svadhyaya. 
(The view point here is of the convention and not the 
compound * Vedasya antalt \ ) In that case its study and 
deliberations about it (Adhyayana and vicara) would not 
be enjoined, i. e. would be avaidha. Its study can not 
again be included in the vicara, as found in the passages 
like ’ Tad vijijnasasva tad brahma’ 181 because mere 
jijnasa can not restrict it to the three upper classes. 
According to Samkara therefore the Upanisads cannot be 
called Vedanta at all. 

Bhaskara says that the Purva and the Uttara Ka^das- 
have different subjects but have the same purpose. This,, 
says Purusottama, goes against the Sfrutis and Smrtis 
teaching Brahman as the meaning of all the Vedas - 
( Sarvavedartha ) 

Vijnanabhiksu believes that the Uttara Kanda ts- 
subordinate to the Purva Kanda, as Brahman is the- 

126. Tcuttirlja JJpani§ad. I. xl. 1. 

127. Taittiriya Upani$ad. III. 1. 
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Dharma and alJ the Vedas teach of the Dharma The 
Brahmavicara is thus not useless, but is for the purpose 
of a complete study of the Dharma and would thu« be 
on a par with the Kalpasutras Purusottama argues that 
this would go against the scriptural passages, which shou 
that Brahman is the meaning of all the Vedas This would 
again run counter to the view of the sages like Jaimini 
who did not complete the Dharmavicara and Vyasa, who 
did not begin with the Dharmavicara The analogy of the 
Kalpasutras is not proper, because of the difference in the 
topic of discussion’( Pratipadyabheda) m the Uttara Kan^a 
The opinion of gnkaQtha is also refuted 

How are the two parts related in the fsuddhadvaita J 
According to the passages like Mam udhatte ’ bhidhatte 
manu 118 the term Upamsad can be understood to 
mean the knowledge of Brahman and Atman according 
to the Brahmavada The term vidya means the 
negation of any understanding of distinctions as P cr 
the passage, *Yidyatmam bhidabadhah * 11D So when 
the sacrifices are performed with knowledge, they lead to 
the Karmapau§kalya The Vedantas are thus required for 
the Purva Ka^da Knowledge again can be obtained by 
one, who has a pure mind and the sacrifices and the like 
are instrumental in the purification of the mind Thus the 
Purva KS^da is helpful to the Vedanta Though in both 
of them Karma and Jnana are known to be respectively 
principal, the subject-matter of both is one and the same, 
in as much as actions and knowledge are different attributes 
of the same object i e the Highest Lord When they are 


J18 BhSgavata P urana XI xxi 43 
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combined, the result is the Brahmabhava and the attainment 
of the highest position Thus both of them have the same 
purpose This being the case, it is meaningless to point out 
any contradiction between the two 120 

According to the Suddhad\aita all the words express 
God Purusottama says that those, who take the scriptures 
as haung the purport of action onl), are, completely ignorant 
of the faot that the scriptures teach of the Highest Lord 
This is ver> nicely brought out by Purusottama, whom we 
may fully quote here. “Atran am bhati Vedasyopakramo hi 
mantrade\ atastutyada v upayuktah. Prakaranam ca yagasya 
Sa ca yajho vai vispur iti iruter bhagaxadrupah Devatal 
cagnyadayo yagehesa bhagavadamiabhutah Ka\ ta puruso- 
pi yagateso bhagaxadamSah Pinusaiesabhutam phalam 
apyetasyai vanandasyanyam ty adiimterbhagaxadam labh- 
iitam Tathanopakarananyapi Evam sanam saksatpara- 
mparaya ca bhagaxadrupam iti bhaga\aty ex a brutes 
tatparyam ' 131 Additional arguments are also given by 
our author to show that the sacrifices are of the nature 
of the highest Lord Vedas have various branches and 
each secnfice e g Jyotistoma is described in them in 
various ways What is the use of the different discretions 
of one and the same sacrifice, when one such description 
would have been enough ? It different descriptions are for 
those who are not intelligent, then one simple explanation 
for them would have worked even for those, who are 
intelligent Nor are they for propounding the better results 

119 Bhagavata P urapa XI xlx 40 

120 A. B. P pp -46-47, 69-70. 

121. T Sn Ab p 21 
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Since m that case, Jt is useless to describe the same fruit 
everywhere. The variety of descriptions is thus for est¬ 
ablishing the similar \anct\ of the forms of the Lord. In 
the S>ahh5ntar5dhikaraga of the Purvaimmansasutras, 
there are 2 4 aphorisms to discuss and refute the 
contention that there is difference of action, corres 
ponding to the difference of Sakhas and it has 
been established that only one karma is tought in 
various branches. We should therefore concede that 
karma has many forms This can be explained only on the 
ground of passages like, * Vedaih ca sanair aharn e\a 
1 edyah \ 1 - 2 showing that the Highest Lord is the teaching 
of the Vedas The Sruti further asserts * Ycd ekam 
myaktant anantarupam’ 13 '* l e the God has many or 
endless forms. Puru§ottama therefore concludes : * Bhoga\oto- 
nekarupat\ad yajharupas\a bcihuprakurair nirupartam’ 1 - 

The Jjuddhadvaita thinkers do not ngree that the 
Upasanas, which form part of Uttara Kanda, are for the 
purification of the mind, as has been made out by the 
Mayavadins. Meditations actually reach of the greatness 
of God 125 

It will of course be a very useful study to see how 
the Upani$ads are interpreted in the Suddbadvaita. Thous- 


114. Bhagavad Qita XV 15 
123. Mahanarapjya Ltyamsad I 15 
124 T. Sn. Ab. pp. 24-26 

.125. Udgithadisuryadyupasanaya tattatprakarepoktam phalam tena 
tenopasjena diyate. T esdm ca pratikatvena tatkj’taphaladanan 
TTxularupamdhatmyam, eva pratipaditam bhavatu J ft ate cl 
mahatmye tatra bhaktis taya jflanam. T. S. Ab. p 45. 
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=ands of passages are interpreted by Vallabha and Purusottama, 
though the former did not comment upon them regularly, 
while for the later, even though he is said to have done 
so, most of his commentaries are not extant. It is possible to 
show these interpretations after collecting the vast number 
-of passages, found explained by them, especially by 
Purusottama in his voluminous works This however 
^requires a special study from that particular point of view. 
For the present however I have just given the fundamental 
approach to the Srutis, as clearly explained by Purusottama. 
Even then I would like to examine here the interpretation 
of the Mandukya Upanisad , as given by Puru§ottama. 
Puru§ottama’s commentaries on the Nfsnnhottaratapim, 
Kaivalya, and Brahma Upanisads are also available, but 
the purpose of these commentaries appears to be to show 
that the said works can not be explained so as to teach 
the Kevaladvaita of £>amkara. Even in the commentary on 
the Mandukya the purpose is definitely the same. It is 
however an important Upanisad and Purusottama has 
commented upon the first two chapters of Gaudapada’s 
Karikas also. We will therefore study the Dipika of 
Purusottama on this Upanisad, from three points of view; 
the interpretation of the Upanisad , the explanation of the 
Karikas and the relationship of the Upanisad with the 
Karikas in the light of Purusottama’s remarks. 

The Upanisad begins with the syllable Om. Puru§ottama 
says that the &ruti wants to teach the seed of the expression of 
Brahman in the whole of the Vedas. This is taught by 
stating the meaning of the syllable Om. The Om is of the 
nature of Ak§aia Brahman. ( Om ity etad ak$aram.) 
Everything that can be measured by time, past, present 
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and future, and whatever is beyond the Time e g jiva 
etc , all this is Om The speech, which expresses that which 
is expressed by Om, is an explanation of it 108 Everything 
that which is an effect and that which is not, is Brahman 
Nothing is different from Brahman That which we express 
by the term Om and the term Brahman having all the 
forms, that soul is Brahman i e it is to be expressed by 
the term Brahman, it is not the Prakfti 181 As the term 
atman is known to be used for the purusa and the individual 
souls the Upanisad says ' So'yam atma catnap at,’ This is 
for averting any understanding of the purusa or the jiva here 
The passage from ' so*yam atma 9 upto *Sa atma sa 
ujneyah' 1 ** is something like an explanation of what has 
already been stated before 10 0 As the Upani§ad is aware 
of the difficulty in understanding it, the atman is divided 
into four padas 

What is the meaning ot the p5da here ? It does not 
mean * Legs * as in the case of a cow, it means * parts 
as in the case of a coins 130 Further it is to be understood. 


126 I dam sarvam tasyopavyakhyanam, Idam sarvam Omkarajontkam- 
vanmayam Upavyakhyanam mkatataya vivaranam Uy arthah 
M andukya dipika p 4 

127 Ayam atma brahma Mandukya upamsad 2 This Is understood 
by Puru$ottama as agsinst any doubt regarding the teaching" 
of Prakfti of the Sa» jkhya 

128 Mapdukja Upanisad 7 M apdukya Dipika p 20 

129 M audukya D»pi ka p 5 

130 KSr?apapader \va m davacanah padatabdah na fu gavader 
caranav’dcanah Ibid p 5 
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as instrumental everywhere, in so far as it signifies 
Brahman 131 

The first pada is said to be Jagaritasthana l e. having 
as its resort the sattvika antahkaranavrttivi£esa It is described 
as bahih-prajnah, because, on account of it, the individual 
souls have the comprehension of the external objects 13 8 . 
It has seven limbs and nineteen faces The limbs are the 
worlds and the faces are, ten organs ( of sensation and 
action ), five life-breaths and four internal organs. They 
are doors of approaching it 133 It is described as *Stliul- 
abhuk% because it enjoys the gross body of the Brahmanda 
or the gross objects of enjoyment by means of these doors 
It is Vaihvanara,* since it leads all the individual souls 
to their proper worlds and enjoyments in various ways 134 
Puru§ottama says that his interpretation is in conformity 
with the Siruti ‘Pado’sya vilva bhutam * 138 Here 
Puru§ottama gives a very important explanation of the 
term pada, when he says, ( padyate jhayate param 
Brahmaneneti padah’ 1SG The term pada thus means that 
by which Brahman can be known 

131 Tatrapi brahmagamakatvat karapasadhanah sarvatra, na tu 
vi$vadi§u karanasadhanas tuvye karmasadhanah Vairupyad 
brahmano nt rvacyat a patted ca Ibid p 5 

132 Jagantam sativiko’ ntahkarapavrttiviSefah jtfiffnam yasya sa 
jagantasthanah Bdhir lauhke bahye visaye prajila avabhaso 
yena pvanam sa bahih prajflah Ibid p. 6 

133 Mufchanj updlabdhidvarapi Ibid p 6 

134 Vtfuan sarvantaran jivan anekadha tattaducitalokefii bhogefu 
ca nayattti viivanarah Se eta vaiivanarah servapipddtma 
Ibid p 7 

135 Rg-veda X 93 3 

136 Mapdukjn Diplica P 7 
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The second is svapnasthana 1 e having the dream as 
its abode, the rajasc. antahkaranavrttivigesa It is 
antahprajha , because on account of it, one experiences the 
internal objects m a dream It is praviviktabhuk because 
of the enjoyment of the internal with respect to the sense 
organs 137 It is taijasa because it helps in the enlighten 
ing of the indriyas This is the second pada Here also 
Purusottama explains pada as * Jnapako’msah’ 13 * 

The susuptasthana, the tSmasa antahkaranavrttiviSesa 
is the third It is described as * ekibhutah \ because of ns 
inseparable connection with the jiva and it is called 
* Prajhanaghana \ since it is the mass of prajnanas 
Purusottama explains prajnana in two ways, (1) Prajnanani 
tattadmdriyajanyam, (2) Prakrstam jnanam yais tamndri 
yam 1 39 The term 4 eva * in the Upani§ad 140 is for 
averting the knowledge of everything as different from 
its very nature The third pada is called ‘ Anandabhuk , 
because as compared with the previous two it is full of 
bliss It has the essence of the attributes of Brahman, 
and it is also the Brahmaloka It is not however 
the Highest Bliss, because the bliss here is measured 
This however should not lead us to admit the 
existence of even the slightest misery, because 
misery is the result of dualistic experience, which is 
absent here Because it is anandamaya, it is said to be 

337 Praviviktam indnyapefyaya antaram bhunkta tu Ibid p 9 

138 Ibid p 9 

139 Ibid p- 10 

HO Pmjnanaghana evanandamayah Mapdukya Upanned 5 
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•Unandabhuk The door of enjoyment is the cetas 141 The 
"vifcva and the taijasa though knowing the past and the 
like, show dualism, but in the third pada there is no 
dualism and thus it is called prajna The Upanisad, after 
-teaching of the nature, describes his greatness As he 
inspires all the different things he is the controller of all, 
dike the fourth He knows everything as non-different from 
himself He is thus Sarvehvara and Sarvajfia He again 
enters and regulates and is called the Antaryamm 
He is the Yoni, the place of origin of everything From 
him are born all the beings and they merge m him finally 

The fourth pada is described by Siuti at first with 
•negative attributes, so as to differentiate it from the first 
three He is neither antahprajha, nor bahihprajna, because 
he does not create anything endowed with vikalpabuddhi, 
either externally or internally He is again not nbhayatah 
jfiajna l e he is omniscient and his prajna does not depend 
upon the object or the Pramapas 142 It is neither prajna, nor 
aprajna, nor even prajhanaghana It is not an object of 
our eyes or any other sense organ He can not again be 
an object of any organ of action He is beyond all inferences, 
comparisons, thoughts and expressions After thus disting¬ 
uishing him from everything else by means of negative 
attributes, positive description is given for explaining his 
greatness He is to be approached by those, who have the 
knowledge cf the soul 143 The expance of the world is 


141 Maydukya Dipika p. 11 

142 Ibid pp 20-21 

143 Ekatmapratyayasaram ekatmapratyayair jflanibfoh saro* mtsar- 
anam yasya Ibid p 21 
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quietened in Him As He is beyond all limitations, there 
can be no expance of the world different from Hun He 
is quiet, benign and devoid of duality That is how people 
believe Him to be He is not ‘such and such* alone 14 * 
He is the atman, He should be known Thus even though 
beyond mind and speech, the description of him is not 
futile because he is the self This also makes clear the 
doctrine of grace 145 

After this the Upaiusad with a view to show the affinity 
between the syllable Om and the Brahman, compares the 
first three padas with the three morae. A, U, and M and 
the last pada with the moraeless nada Purusottama says 
after explaining these comparisons, that Om is not different 
from atman, and on that account not different from 
Aksara 146 The Upcimsad concludes by giving the 
phalafcruti, Samvihaty atmanatmanam ya e\am \eda r 
Purusottama explains * samvibati as ‘ Upabhunkte' and cites 
the drutij ‘so* Smite kaman saha brahmana upakatd. 1 * 
While commenting upon the first nine verses of 
Karikas, Puru§ottama makes an important statement 
‘Tatfia cedcmisiddhyati Sanapmdatma u&\ah, sanendriy- 
atmd tciijascih sanamana-atma sanaprdnatma \d 
prajncih EvambbavaS cdnabhimanena ity eurntrupcth 
paramatmaive jheyo na tu Sdruah >148 

144 EtadrSamcaturtham manyante,na tv etadr facia Mh Ibid p 22 

145 Sa purioktantika atma vijileyah, atmatvaio na t ai^arhyam if? 
arthah Taiata irutyantaroktam taranaikalabhyatiam eta Jpf'M/'" 
bhaiati Ibid p 22 

146 Ibid pp 31-32 

147 Ibid p 32 

148 Ibid p 16 
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From the analysis of the interpretation of the Upamsad 
as given by Purusottama, it is clear that Purusottama and 
for that matter the J>uddhadvaita teachers do not believe that 
Jthe four quarters a^ described in the Upamsad, refer to 
the four states of consciousness They are on the other 
hand various forms of God, who is capable of assuming 
endless forms This is perhaps the reason why at many 
places m the dissolution of the compounds the instrumental 
and not the genitive is accepted e g Balnhprajnah 
Bahye visaye prajna avabhaso jivanam yena sah 140 etc 
Is this a correct reading of the meaning of the Upamsad 7 
It appears that the Upamsad teaches about the states of 
consciousness, rather than what is explained by Purusottama, 
and the interpretation according to that seems more natural 
One will also perhaps find that Puru§ottama is unnesessarily 
bringing in the doctrines of the Suddhadvaita at places 
Thus for instance what is the ground for bringing in the 

* Gamtanandatva ’ in connection with the prajna and it§ 
(his) attribute * Anandamaya * ? The explanation of 

* Samvihati * as * Upabhunkte while interpreting the 
phalagruti appears to be far-fetched It is no use finding 
fault with Purusottama here and there but it can be said that 
just as the absolutism of Samkara can not be found out in 
the Upamsad m to to, similarly the 3uddhadvaita also can 
not be accepted as taught hete completely 

Coming to the Karikas of GaudapSda, we have 
already seen in the preceding chapter that though Puru§o- 
ttama has commented upon all the chapters, his 
commentary only on the first two is extant Any way the 


M9 Ibid p 6 
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commentary on the first two chapters, especially the second 
is enough to show how Purusottama has interpreted the 
Karikas in keeping with his own theories We may note 
here some interpretations which are interesting for 
our purpose 

The Kanka Devasyaisa svabha\o*yam aptaksmasya 
ka spyha* 160 is taken by Purusottama to prove the theory 
of Lila by adding the term kridatah He explains - 
*Tana kridato* yam svabhdvo na tu sprhaya karanam’ 1 * 1 
The immediately preceding Kanka *Kridartham iti 
cdpaie need not warrent such a conclusion, because it is 
again preceded by *Bhogartham srs tir ity anye* Is it that 
the author of the Kanka really accepted the theory of 
Krida ? Perhaps he did not, for how to explain the' Apare* 
otherwise ? In the three Karikas I 7-9, the author gives 
various opinions regarding creation but it may not mean 
that the last opinion is of the author himself Perhaps 
Gaudapada does not prefer the one to the other 

How are the Karikas t I 16, 17, 18 explained by 
Purusottama ? The werse 16 says that when the individual 
soul, sleeping on account of the beginningless m5ya, is 
awake, then the unborn sleepless dreamless non-dualism is 
known Puru§ottama says that Anddimdyaya etc means 
that, when one gets the Adhikaia for the realization of the 
fourth, he knows it, which has been described before The 
term * yada * in the verse shows some effort for obtaining: 
the realization, but on the basis of the passage * Vcddnta— 

150 Qaudapada Kanka I 9 
151. M apdukya Dipika p 19 
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vijnanasuni$citartha...c tc.’ 182 it is suggested that the 
realization occures at the time of the end. Purusottama 
argues for this : * Anyatha purvaMokena gatarthatvad 
etam na vadet .* 15J Karika 17 runs *If the world exists it 
will no doubt be removed. This dualism is just may2, 
there is advaita from the highest point of view. ’ Purusottama 
says that this verse is intended to teach that dualism is of 
the nature of interim creation. This is for removing the 
dualistic ideas in the minds of those, who Have the 
different Adhikara. Karika 19 means that the distinctions, 
if at all imagined by anyone, will be removed. This Vadai 
(discussion ? ) is because of preaching. When truth is* 
known there is no dualism. Purusottama however explains 
it in a different way. He says that this verse also 'corro¬ 
borates what has been stated in the previous verse. His 
explanation is : * Kalpito vikalpo manaso yadi kenacit 
upffsanena yogadisadhanena va vi&esato nivarteta. Tadd 
buddhc cetasi upadehad jhate turiye ayam vadah bhedd- 
padakatvat dvaitarupo na vidyate. * Purusottama then 
adds ‘Sarvasya tadanatirekdt so ' yi purvabuddharupad- 
vaito brahmaiva bhavatid 3 4 The verse is really a difficult 
one for interpretation. Purusottama^ explanation of 
*Kenacit ’ and the way in which he construes the second 
line do not appear to be convincing. 

Purusottama's interpretation of the Karikas of 
the second chapter is worth considering. Puru§ottama’ 
introduces the chapter by stating that the anthor wants 
to prove the unreality of dualism, which is imagined by 

152. Muprfaka Upanirad. III. ii. 6 

153. MapduJtya Dipika. p. 26. 

154. Ibid. p. 26 
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the dualists Under the first three verses Pur usot tama 
gives two syllogisms to prove the unreality of the dream 
-experiences, following the Karikas They are ' Slapmhh 
sarvabha vabhedah sanrantahsthah. ganrasamvrtahat 
Yad yat samvrtam tat lad antahstham Grhakmnbhavat 
Yad vS kanrasamvrtam tac charirantahstham. girantra 
divat and * Taths ca yadi gatva pakyet lam dekm 
prapaiyan pratibuddha tatraiva tisthet Yato naivam ato 
naivam Yato na gatva pakyati tatdntareia paijati’ 1 ™ 
The second line of the third verse according to Purujottama 
counters those, who believe in the reality of the dream 
creation on the analogy of the creation of the CmtSmam 
and the like The fourth verse extends the unreality 
to the internal waking world. The internal waking 
creation is here, of course, the object, visualired 

by the mind, which is different from an external 
-object. Thus the svapna and the jagarita stbanas are of 
the same type ( Verse 5 ) One may point out that while 
m the dream everything is created, in the waking state it 
is the external object that is expecnenced How can it be 
unreal ? Kanka 6 replies to this that the object of menial 
deliberation does not exist before and after that deliberation 
und is thus on a par with the object, experienced in a 
dream Purusottama says ‘ Na hi mapaiakah smhahena 
dhyatah simho bhavali. It need not be said that the 
-objects of our ideas should not be called unreal, because 
they very often produce real results The Kanka 7 is a 
reply to this. This happens even in dreams Purusottama 


155. Ibid p 33 

156 Ibid pp 33-34 
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ogives an illustration for this, ‘ Svapnikapramadasparkadina 
jjaramarthikaskhalanadarkanat \ 158 It should be noted 
here that ‘ Saprayojanata vipratlpadyate ’ is explained by 
'Purusottama as * Saprayojanata svapne’ pi yipratipannato 
.kihcitkara sati sattvasadhika . * 

If adyantavattva is the criterian of unreality, the 
.scriptures enjoining svatga would be futile. Svarga is 
•produced of the apurva The apurva is produced of our own 
actions and is thus liable to destruction by worship etc. 
Karika 8 is a reply to this. Purusottama’s explanation of 
•the verse is that the apurva (Apurvam asmatkriyabhiv- 
yaktam karma) is an attribute of the Lord. ( Sthanidharmah : 
.Sthaninafy jagradadisthanavato dharmah) as is the case 
with those, who live in the heaven. ( Svargastha hi devas 
tanniydmakatvena bhagavatd paramesvarepa sthapitdh 
.sarvada tatra nivasanti) For them heaven is not 

established by the apurva, but is of the nature of the 
nature of the avayavas of the Lord. Similarly the apurva 
is also not obtained by action but is eternal. The same 
is the case with heaven. It is only the connection between 
•the two, that is produced and therefore the Karmafcruti is 
mot futile. ‘Ton’ is the second line of Karika 8 is under¬ 
stood by Purusottama as ‘ Svargavasinah svargan va 
svabhi$ajais tan dharman va' and l prek$ate * as ‘ divyaca - 
k$tt$i labdhe sak$at karoti.’ The last quarter specifies the 
preksaija. *Yathaixeha suiik$itah ' ; 'Yena prakarena 
bhagavadrupataya apurvataya va tatsvarupajnane 
upadhyayena sutaram dattakik$as tatha. Thus he sees 
the heavens, as he has been taught here about them. 150 


358. Ibid. p. 37 . 

159. Ibid. pp. 38-39. 



242 


Purusottama]t A Study 


If everjthing is unreal, even the seer would be- 
unreal This would lead to the ^unyavada (V 10) KarikS 
11 is for giving the Siddbanata The term t De\ah > in Re¬ 
verse according to Purusottama, has its connection with 
the knda Thus the imagination of God is of the nature 
ot sport The three cases used in ‘ Atmana , 'Atiuanam 
and ' Atma show that the Lord is the essence of all the 
Karakas 160 The nature of the imagination is the regula 
tion of particular names in the particular forms of his- 
own The term .sva’ m ‘ svamayaya 1 is for showing that 
this power is non-different and dependent He knows the 
distinctions as of his own nature Purusottama give aa 
illustration for this 4 Ya/ha puru$ah iankhmurabhimatsya- 
dimudrah svangulibhtr vidhaya tasu tattadrupatam 
anusandhatte tad\at' 161 

The Siddhanta would thus show that nothing is unreal 
What then about the arguments, advanced for proving the 
unreality of everything 5 The Larikas, that follow, are for 
dispelling the doubts regarding this The Kanka 12 asserts 
that God imagines the substances thus He transforms 
( Vikaroti vikftan karoti) the illusory substances, which 
are separate from his essential nature (aparan Sxatmarup- 
ebhyoUiriktan ) The objects are irregularly (avyavastlutan ) 
imagined in the mind, while those of external experience 
are regular ( Niyatan ) Even in this false imagination, God 
does it The following two verses 13 &c 14 are for making 
clear the unreality of the objects, so imagined 


160 Ibid p 41 

161 Ibid p 41 
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Verses 15 and 16 show respectively the manner of~ 
imagination, corresponding to the two verses 11 and 12. 
Karika 15 says that Lord first imagines (creates?) the jiva 
who essays to hold the life-breaths or the Hiranyagarbha. 
After this comes the turn of the external objects of enjoyment 
and the internal instruments of enjoyment. The word ‘Prthag- - 
vidhan' is for showing that the distinction in these objects 
is not that of the essence. Karika 16 gives the well known 
illustration of the ropa and the snake. The following 
Karikas 18 and 19 show how the ignorance as stated in 
the previous KSrikS, can be destroyed by knowledge. 
While explaining Karika 18 Puru§ottama says that just as 
darkness is the cause of indiscrimination in the rope-snake 
example, here also the cause is the maya of the sporting 
God. It is described in the last quarter of the Karika 19. 
Purusottama explains 'Yaya' yam jivo mohito bhavati 
tadrkprakarakah svayam parumatmaive mayetyarthah .' 16 2 
Thus the maya is the svarOpa of the Lord and it deludes 
the jiva. 

The following nine verses are for explaining the 
Darslantika-am$a in the preceding verse 18. These verses 
show that the Highest Lord is the essence of everything. 
Verses 29 and 30 are for chose, who know only one 
aspect. It is the desire of God, which reguiares the 
knowledge of all these aspects. He protects him, who 
sees Him in various ways after becoming that which the 
worshipper sees Him to be. ‘ Tadgfhah samupaiti tam * 
is explained as * Tadgrhas tadekanistho va tattadbhavat - 
makam atmanatn samupaiti , prapnoti, tesminilinas -* 
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tadatmako bhavatityarthah * ,0J Puru§ottama gives another 
interpretation also, which we have not noted above 
A\ati is understood as * S\antah raksati* or ‘ Sack 
anusandhatte * This will be connected with the worshipper 
Sa bhutva is explained on the basis of * Devo bhutia 
de\an apyeti * «The Karika 30 is also understood in the 
same way Those, who know only one aspect of God, have 
taken Him to be different from the Pranas etc, which are 
non-different ( Aprthagbhavaih abhmnasattakaih ) One, 
who knows this properly, can advance the scriptural views 
without entertaining any doubt 104 

The Kankas 31 to 33 which identify the world with 
the maya, gandharvanagara etc are stated by Purusottama 
as direc'ed against those, who believe m dualism The 
world, as understood by them, is really a phantom of 
imagination But even the mithyavadins are wrong Karika 
34 is a reply to them This soul is just imagined even by 
those, who advocate the Mithyavada Purusottama says 
* a y° m ottnS asadbhir mithyabhutair bhavaih pranadibkh 
sadhitamyad advaitam tenapi kalpitah, arthan mithyavadi 
bhih Bhava api admyena anyatha bhavanti tatba kalpitah 
arthad ekaikam&avadibhih 165 Thus the monism, 
accepted by both, is proper Kankas 35, 36 show how the 
advaita is to be understood The world is not pluralistic but 
is non-different from Brahman Verses 37, 38 show the 
means for obtaining the knowledge of the soul And the 
last Karika states the phala At the end Purusottama gives 


163 Ibid p 50 

164 Ibid p 50 
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a very interesting summary of the contents of the second ' 
chapter. 180 

The interpretation of the second chapter, as given by 
Purusottama, will make the following points quite 4 clear. 
In his attempt to find out the fiuddhadvaita from the 
Karikas, Purusottama has to explain them in such a way 
that all the verses, which directly teach the theory of” 
illusion, describe the world as such for those, who are 
dualists. KarikS It is said to give the Siddhanta but the 
way, in which the following verses 12, 13 are explained 
in relation to it, is really more ingenious than natural. 
Even the explanation of the Karikas 11 and 34 appear to 
be far-fetched. The explanation of the Karika 8 is a good 
piece of imagination, as also that of the last quarter 
of the Karika 19. The inclusion of the term •krifS’ now 
and then may be wholly unwarranted. The editor BhaJ{a 
Ramanath Shastri says in his introduction. ‘Srimatpuruso- 
ttamacaranair api, bhavanmatamulaguroh Karikasv api 
mayavado na labhyate labhyate tu Brabmavadah iti dar&aya- 
dbhih svapandityena vivrtah.” lQ1 Scholarship is surely there. 

The relationship of the Karikas with the Upani§ad has 
posed a problem for modern scholars. 188 Some of them 


166. Ibid. pp. 54-55. 

167. Ibid. Introduction. 

158. For a discussion see. Vidhushekhara Bhattacharya. Agama - 
Jcstm of Qaitdapada. Intro, p. xxxvill. ff., T. M. P. 
Mahadevan Qaudapada, a study in the early Advaita. p. 31. 
ff. Of. also ‘The problem of the Upani?adic theory of 
the Agama Prakarapa of Gaudap5da' by B. N. K. Sharma.. 
Bharatiya Vidy2. Vol. XVII. Nos. 3 fit 4. 
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think that the Kankas also form part of the Upatu$ad, 
while others do not agree to that view Puru§ottama 
consistently calls it Gaudaidrtika, as we have seen [m 
the previous chapter In the commentary itself Puru§ottama 
does not give any clue regarding his own opinion At 
one place in the A\aranabhanga Purusottama says that 
the verses in the Mandukya Upam$ad and the three 
chapters are read among the Sfruti by the moderns 189 
Any way the tradition of regarding the Kdrikas as part 
of the Upantsad seems to have been current in the 
mediaeval times, though the &uddhadvaita school does 
not appear to have accepted it 

Interpretation of the Sutras 

Whereas the scriptures form the first starting point of 
the Jjuddhadvaita, as also in all the systems of the 
Vedanta, the Brahmasutras form the third Vallabha began 
to comment upon them and his son completed his work 
Puru§ottama has written a voluminous sub-commentary on 
it called Prakaha At many places Vallabha disagrees from 
his predecessors and Purusottama has tried to uphold 
his teacher’s views with admirable erudition and labour 
It will be an interesting study to see how the interpretations 
of Vallabha differ from those of others It is easy to say 
whether this or that interpretation of a particular SutrCi 
appears to be correct, but it is surely difficult, perhaps 
impossible, to say whether any particular system can be 
evolved out of the whole work The Brahmasutras , as we 


169 Waitathyadv a italatasantyakhyam pTakaranatrayam tAupdukyfi 
sthali dlokas ca Qaudapadiyany etamdan/taaair Upantsatw 
pathyante T. Sn Ab p 63 
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have them today, do not appear to be the work of a 
-single author or the work even of a particular period and 
it is very difficult to find out any coherent system of set 
theologico-philosophical ideas in them. I have tried to 
examine some of the interpretations of Vallabha and 
"VitthaleSa, taking into account Purusottama’s remarks 
-upon them. 

Vallabha reads the two Sutras 1. 1 . 2 and 3 as one. He 
refers to others, who separate those Sutras. He does not give 
any particular reason for a combination of the Sutras He 
just says: ‘ Naitat sutrakarasammatam iti partibhati \ 170 
It is therefore left for Purusottama to point out why 
Vallabha has differed from all others. Purusottama says 
that in the Brahmasutras, we find that the Adhikara^as are 
-formed after stating that which is to be established and 
the proof for the same, so it is proper that both the 
sadhya and the hetu should be expressed here The term 
Brahman is understood by the followers of the Samkhya 
to mean the Prakrti and so to avert this it is necessary to 
show that the causality of Brahman is stated in the 
scriptures. One may point out that even if two Sutras may 
be read separately, we may have the Adhikarana of the 
first three Sutras. In the first Sutra in the term ‘ Aiha \ 
which stands for the prerequisite of the Dharmavicara, the 
Brahmavicara is also implied and thus even though the 
Pramafla has not been expressly stated. Brahman can be 
■taken to be known only from the Upamsads The 
combination of the Sutras is thus not necessary. Purusottama 
-says that ‘ Atha* has many meanings and even if it means 
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*Atumtarya / it may not be taken to imply the Dharma 
vicara. Hence it is better to have only one Sutra If we 
agree with those, u ho accept two different Adhikaranas of 
the two Sutras, the first has no hetu while the second 
lacks the sadhya Thus both are wanting and therefore 
cannot establish the desired Prameya 171 Though Vallabha 
here differs from that which has been accepted by all the 
other commentators, the arguments of Purusottama appear 
to be plausible 

The third Sutra *Tat tu sanumva\at‘ is also interpreted 
by Vallabha m a different way Samamaya' is understood 
by him to mean *Samyag an\ayci God permeates all m 
the form of existence, sentiency and bliss Vallabha gives 
three reasons for such an interpretation He says that the 
Purvapaksa and the Siddhantapahsa, as understood by 
others, ate both wrong Secondly the reconciliation of the 
conflicting passages is the very purpose of the tfastra 
How can it be the reason for establishing a certain 
proposition, when the reconciliation is yet to be explained' 1 
Thirdly the reconciliation, as understood by others, is not 
vouched for by the following Sutras The first and the 
third of these arguments are, in fact, matters of opinion, 
and of course each of the commentators will try" 
to show that he alone is correct To say that 

the Purvapaksa is wrong is not a very happy 

argument in any case, because the purvapaksa is always 
proved to be wrong The second argument of course has 
its value Dr V S Ghate however points out ‘The same 
charge, however, maybe brought against Vallabha himself,. 
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for Sutra I. iv. 23 also makes out the same point, i. e. 
that Brahman is also the material cause of the universe. 178 

The Iksatyadhikarana has been understood by all, 
except Madhva and Vallabha, as directed against the 
Samkhya view of non-intelligent Piadhana. Madhva however 
interpretes it in a different way. Brahman which is descri¬ 
bed as the object of knowledge ( Iksaniya), can not 
be understood as inexpressible. Vallabha’s interpreation of 
the SGtras is somewhat similar. We shall note his inter¬ 
pretation of all the Sutras here. Brahman is not aiabda 
( na vidyate iabdah yatra, sarvavedantadyapratipadyam ) 
because of Iksati. Even though Brahman is beyond all the 
dealings, he becomes an object of vyavahara wilhhis own 
desire. (I. i. 4.) The Highest Lord endowed with the 
attributes of ik§ati and the like, can not be Gauna 
(Prakrtigunasattvasambandhavan ), because of the term 
atman used for him. The term atman stands for the 
Highest Branman, which is Nirguna. (I. i. 5) The term 
atman again can not be Guana, because liberation or 
moksa is taught of those, who meditate upon him. (I. i. 6) 
The creator of the world is again not saguna, because he 
is not censured as heya , as would have been the case 
with one, endowed with worldly attributes. (I. i. 7) 
Brahman is again not beyond all the dealings, because the 
individual soul merges in him everyday in deep sleep. 
(I. i. 8) Again at the time of liberation everyone becomes 
similar to God. (Gati: Moksa , samanya: samanasya 
bhavah.) (I. i. 9) 173 That everything is an effect of 


172. V. S. Ghate. Vedanta, p. 59. 
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Brahman is clearly established by the tfrutis. (I. i. 10.) 
Purusottama at the end of the last Sutra refers to the 
interpretations of other commentators. He gives the inter¬ 
pretation of 3amkara and its refutation given by Jayatlrtha. 
He gives his own refutation also. BhSskara, RSmanuja, 
i>aiva and Madhva are just referred to. After this Furu§ottama 
tefers to the twofold Samkhya and says that the Samkhya 
theorists do cite the Sruti passages in support of their 
own views, but such citations do not show that the 
scriptures form the main source of their doctrines. 
That is why Vyasa has refuted them in the Anumanika- 
adhikara^a, because as they accept the Prakrti as the 
main principle, and as it is not known through the 
scriptures, it is definitely aSabda. 174 Though Purusottama 
is not specific, he seems to imply that the attack on the 
Samkhya finds its place in the Anumanika-adhikarjja and 
need not thus be the subject-matter of this adhikara^a. 
Purusottama is however not so clear here as he is else- 
-where. His comments are halfhearted and his treatment is 
such that he is just perhaps trying to follow the work, 
he is commenting upon, so as not to be open to the 
-charge of Vyakhyeya-grantha-virodha. We may here note 
some difficulties in the said interpretation. Vallabha begins 
the Adhikarana wirh the statement ‘Exam Brahmaji- 
jnasam pratijhaya kimlaksanakam brahmety akanksayam 
jamnadisutradvayena Vedapramanakam jagatkartr sama- 
vayi cety uktam. Exam trisuUya jijhasalaksanavicaraka- 
rtaxyata siddha.* 1 75 If now Brahman is Vedapramanaka, 
why should there be any doubt regarding its being sarva- 

174. A. B. P. p. 154. 
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-pramSpa-avisaya ? Puru§ottama has again criticised Samkara 
for accepting the indicated sense in the term ' Ikgati' by 
believing in the Dhatvarthanirdeia. Purusottama himself 
however takes ' Iksati’ as Iksabodhaka. While the Sutras 
4 and 5 have something to do with Ik§apa, the Sutra 6 shows 
’that the creator of the world is not Ganna. (Gauria has 
its connection with the word Gurta according to Vallabha ) 
The question of Brahman being the creator has already 
been settled in the second sutra, while the discussion that 
Brahman is devoid of mundane attributes will find its 
-place in III. ii. What is the use of the same here ? Similar 
is the difficulty with the seventh Sutra, Vallabha seems to 
be aware of this difficulty when he says. ' Evarn sutracat - 
.ustayena iksa tike tunajagatkartrtvopapattyd srstivakyanam 
Brahmaparatvam upapaditam .’ 170 This itself may appear 
-rather strained. The remaining three Sutras have nothing 
to do with kartrtva at all. Purusottama however tries to 
connect the Sutras 8, 9 with the question of vyavaharyatva. 
He says, ‘ Evam catra brahma na sarvqvyavaha rati tain. 
Su$uptipraIayayor jivadharatvena I rut at vat. Yad yada 
yadddhdratvena drutam tat tada tatprayuktavyavaharavi- 
say am ity evam anumdnam bodhyam.’ 1 7 7 Purusottama 
also says * Evam ca brahma na sarvada sarvavyavahara- 
titam. Mok$e talhatvena dravitatvat. Yad evam tad evam. 
Maitreyibrdhmanadravitasarvavadity evam anumanasiddher 
•asya lietutvam bodhyam.’ 11 * One may say that the explan¬ 
ations are not very convincing. Similar explanation is not 
given of the Sutra 10. At the end however Purusottama says, 

176. A. B. p. 143. 
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‘Evam atra trisulryam susuptiucarena damandinapralaya^ 
kartrtvam dvitiye moksavicaienatycmtikatatkartrt\am trt- 
tye karycikartrtvapratipadcmena naimittikaditatkartjtvam 
bodhitam itipratibhati n79 The word * Pratibhati* should be 
noted here Inspite of all the attempts of Purusottama it is not 
clear how the last three Sutras have any definite connection 
with the first four What again is the theory, that is 
established here 5 Is it that Brahman, though beyond all 
the dealings, is the object of the Vedic teaching or rather 
becomes so by His own desire ? Is it that Brahman is 
endowed with supramundane attributes only and devoid of 
the mundane ones 5 Is it, finally, that Brahman is the- 
creator of all 5 None of these is the purport of all the 
Sutras If there is no one visaya, how can there be one 
admkarana "> 

Vallabha directs the whole Adhikarana I in 14-21 
against Samkara Purusottama says Asmum adlukarane' 
jivcibrahmaikyakrtasar\asankaravadasya mayavSdasya ca 
nirakrtir e\a mukhya, »’ 180 Vallabha and Purusottama 
appear to have reali 2 ed the sheer anachronism of directing 
the set of Sutras of Badarayana agamst J>amkara, who is 
just a commentator of the Sutras Vallabha says 
that as Vedavyasa is omniscient, he knows that one 
roayavada will be taught in future and thus refutes it in 
anticipation Purusottama shows how such things are 
possible In the Puraqas also Suta has told of future, 
events 181 


179 A B P pp 150-151 
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The difficulty in the interpretation of the Iksatyadhi- 
karana comes to the fore in the beginning of the fourth 
quarter of the first Adhyava. Vallabha says, ' Tatra iksater 
HaSabdamiti sdmkhyamatam ahabdatvad iti nivdritam 
Purusottama explains, ‘ Nanu adr&yatvadyadhlkarana 
-etddrSam api vakyam vicaritam eveti him anena vie arena 
...Tatha ca yady api tadvdkyam vicaritam tathdpi 
tanmatasya sarvatha airaatatvam eveti nopapaditam ato 
viedra ity art/tah. nae Really speaking both Vallabha and 
Purusottama appear to be in difficulty. There is nothing in 
the interpretation of I. i. 4-10., which has any connection 
with the Sankhya. Again Vallabha definitely refers to 
the ik§atyadhikaraija, while Purusottama refers to the 
Adr&yatvadyadhikaraga. 

gamkara has often been attacked by scholars, not only 
ancient but even modem, that his views are not corrobor¬ 
ated by the Sutras. It has been pointed out that the 
butrakara did not agree to the falsity of the world, for 
otherwise he would not have refuted the Buddhistic 
theories in the Sutra * Vaidharmydc ca na svapnadivat * 183 
It should be borne in mind that this is the position of 
almost all the Acaryas. Vallabha can also be said to be 
open to the same charge. The Sutrakara, who says 
* Naikasminn asambhavat \ can not be stated to teach 
Brahman, endowed with contradictory attributes. While 
Vallabha does not make his position clear, Purusottama 
does not miss the point. He realizes the difficulty and 

182. A. B P. p. 475. 
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tries to make amends by saying that, in fact only Brahmam 
and nothing else is possessed of contradictory attributes 184 

The Sutra IX m 18 * Jno‘ ta eva * is a very impor¬ 
tant Sutra for all Whereas 3amkara takes t Jha' to mean 
manci y Ramanuja and Nimbarka understand it as jiiata I 
may quote here the remarks of Dr Ghate about 
Vallabha He says, * Vallabha, who also holds with 
Ramanuja and Nimbarka that * knowledge * or * intelligence * 
is an attribute ( ) of the jiva, interpretes 

the Sutra as stating the prima lacie view, according to 
which jiva is knowledge and therefore Brahman itself, and 
all distinctions are due to the principle of maya, though 
really the jiva is a part (Amh) of Brahman and is related 
to it just as sparks are related to fire And, while refuting 
this view, Vallabha makes very interesting remarks : 

* Tasmat tadam^asya tadvyapadeSavakyamatram svikrtya. 
&staparigrah2rtham madhyamikasya eva aparavataro nitaram 
sadbhir upeksyah * of course this interpretation of the 
Sutra is far fetched, though it makes no material difference 
as ultimately he means that the soul is a knower 185 Dr 
Gbate's reading of Vallabha’s interpretation does not seem 
to be correct This is not a Sutra, presenting the prima 
facie view Vallabha begins the Sutra with ‘ Gunan nirupayan 
prathamatai caitanyagunamaha * and then explains the 
Sutra as ‘ Jna£ caitanyasvarupah At a e\a irutibhyo 
vijnanamaya ityadibbyah * Purusottama explains it as 

* Jnanadharmakatve'pi jnanasiarupaity arthah* lsa Accor- 
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ding to Vallabha, thus the individual soul is both the 
knower and the knowledge. The criticism against Samkara. 
is a usual feature of Vallabha’s works and need not be 
understood in the way, in which Dr. Ghate has understood 
it. Vallabha thus combines the interpretations of £>amkata 
and Rrtmanuja and of course his explanation is not so far 
fetched, as said by Dr. Ghate. 

The Sutra, which should be considered in connection 
with the different interpretations is II. iii. 50. Though 
there are many Sutras in this pada, that afford an interes¬ 
ting study, I have not here embarked upon a detailed 
study of Vallabha’s interpretations and therefore I will just 
refer to this Sutra only. It reads ' Abhasa eva ca. y 
Samkara takes the word abhasa to mean just appearance. 
Ramanuja and Nimbarka understand the term AS 
‘ Hetvabhasa / The later interpretation is clearly far fetched. 
Vallabha here agrees with J>amkara in the literal sense of 
the word. But whereas * Abhasa * according to Samkara. 
means Pratibimbatva and consequently mithyatva, this is 
not what Vallabha means. Jiva is an abhasa , because the 
quality of bliss is not manifested in him. Purusottama says: 

* Tatha ca yatha'ndcari brahmaxio brahmanabhasah, 
sutradharakatve' pi brahmapyakhyadevatayas tatas 
tirohitatvdt , tatha jivo' pi. 1 * 7 If we think that the 
Sutrakara does not teach the mayavada of Slathkata* 
perhaps the interpretation of Vallabha is the best. ; 

The first Adhikarana of IH. ii. deals with the dream 
world. It has been Variously interpreted by the AcAryas. We 
shall here give the interpretation of Vallabha. The first 
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two Sutras present the prime facie view. The opponent 
says that there is creation in the dream state, and this has 
been stated by the tifrutis. In some texts the creator is 
also described. Thus the dream creation, created by 
Brahman, does exist. From the third Sutra begins the 
reply. The exponent says that dream creation is maya 
only, because it is not fully manifested. What is meant by 
‘Maya’ and ‘Kartsnya* ? Purusottama here says Siddhante 
tu samarthya\i$e$o maya. ... At a H varasya ya vyamo- 
hika saktih sa maya prakrte jneya. ... De&ah kalo 
vi$ayasannidhir indriyavyaparo badhabhavai ceti kartsn- 
yam . >188 Thus the dream creation is not real. Purusottama 
•says : ‘ Tatha caindrajalikena mtena yatha samajikavya- 
mohane kautukdrtham mayamatrasr$tih kriyate, tatftei- 
yarena jivavyamohanadyartham svapnasr$tih kriyate iti 
na tasyah satyatvam 16Q Why then should God create 
it at all ? The fourth Sutra replies to this that the dream 
is indicative of good and evil, as it has been said in the 
Gratis and again those who are experts in reading 
the dreams also say so. Thus the dream is shown 
to the jlva as a sort of indication. Puru§ottama says 
that the dream is not as negligible as the sky-flower, 
because in that case it can not be suggestive of anything. 
The fifth Sutra says that it is on account of the desire of 
the Highest Lord (Parabhidhyanat) that the attributes 
■of God are concealed from the individual soul, who suffers, 
as a consequence, the bondage. Or the non-manifestation 
•of the attributes ( Sah : Tirobhavah Viparyayo va ) may 
be due to the connection with the body. 

188. A. B. P. p. 876. 
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Dr. Ghate has fully discussed the Adhikaraga with 
"reference to the interpretations of Sathkara, Ramanuja and 
Bhaskara, giving three different views, idealistic, realistic 
and idealistico-realistic respectively. As for Vallabha, he 
says that the Acarya * practically follows the third view 
-and interpretes just in the same way as Bhaskara does 
with the difference that he interpretes Sutra 5 just as 
Ramanuja does it../ 100 Dr. Ghate is correct when he 
-implies that Vallabha follows the idealistico-realistic view 
by disagreeing with 3amkara, who takes the waking state 
also to be illusory and with the view of Ramanuja, that 
the dream is also real. But there is a fine distinction between 
bis view and that of Bhaskara, in as much as for him the 
-dream creation is a creation of Brahman and not of the 
individual soul, as understood by Bhaskara. The problem for 
Vallabha however is that of the connection of the first four 
Sutras with the rest. The visaya in this Sutra according to 
Vallabha is, *Kincid akahkyapariharati. Nairn jivaya bhaga- 
vart srstim karoti pradariayati ca svasya sarvalilam. Anhah 

* cayam. Katham asya duhkhitvam ity ahankya pariharati 
.tukabdah. 1Q1 Why should this question be raised here and 
not in II. iii ? Even though the Sutra contains the word 

* * Tirohitam *, which Vallabha and his followers understand 
as a sure indication of the Sutrakara’s belief in the theory 
•r»i AviibYmva-tiiobYmva, Vne Sutra, as explained by VaViabtra, 
•may seem to be out of context as it appears to have 
nothing to do with the dream creation. The Sutra 6 again 
gives an alternative. Vallabha says * Ikvarecchaya aikvary- 

-aditirobhavam svamate nirupya matantarei}api niyatadha- 

190. V. S. Ghate. Vedanta, p. 121. 
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rmavadena f1irupayati...Asmin pakse dehaviyoge evapunar 
aid varyadipraptih. Purvasmin kalpe vidyamane* piti' 
hesah.’ 1Q2 What is the ground for ' Svamate * here ? If the 
term ' Tirohita * should indicate the Sutrakara’s belief in the 
theory of Avirbhavatirobhava, can one say that the term 
' MaySmS tram * in Sutra 3 shows that the Sutrakara 
accepts the theory of may a ? At the end Vallabha 
refutes the interpretations, given by others and 
says * Nidraya vivekajndnabhavdmsaratvdd yathavyakhyata- 
evarthah, Purusottama says Idam hi nidraprakaranam. 
Nidra ca tadaivavasaram prapnoti yada vivekamanam na 
bhavati. Ato jndnatirobhavasyaivatra vaktavyatvat tasya 
coktarityaiva bodhst yathoktci evartha ity arthah. 123 It is 
not veay clear as to how Vallabha and Purusottama call this 
a nidraprakarana Should we think that the last two Sutras- 
deal with nidra, while the first four with svapna ? 

The set of Sutras and Adhikarapas, beginning with 
II. ii. 11 is very important for our purpose, in as much 
as they deal with the nature of Brahman in relation to the 
attributes. Dr. Ghate says that according to Vallabha,. 
Sutras 11-21 form only one Adhikarapa. 194 This is not 
correct, if we follow Purusottama. The question here,, 
according to Vallabha, relates to the attributes of the 
individual soul and the inert matter, sometimes taught as 
belonging to Brahman, while at times, they are denied to 
it. Some believe that the reconciliation can be brought 
about by admitting the sthana, i. e. the abode; thus. 
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Brahman is endowed with smell in the earth and devoid 
of it in water. As Valiabha explains ‘ Evam sthanatah ■ 
pai asyobhayalihgam upapadyate . ,108 The term *api* gives 
an alternative explanation, ' athava karana eva rupam 
arupam cdxacchedabhedena acintya-samarthyad xa. n 03 
Both these alternatives are wrong ( na ), because Brahman 
is taught in this way everywhere. ( Sarvatra hi). Puruso- 
ttama explains that Brahman has no svagatabheda and is 
of one and the same nature everywhere. 107 In the next 
Sutra the opponent says that the explanation of the 
Siddhantin is not correct, because of the distinction in the 
cause and the effect. Thus Brahman, different from the 
world, is distinct from Brahman endowed with the attributes 
of the world. ( Na bhedad iti cet. ) The exponent replies 
that this is -wrong ( na ), because Brahman is said to be 
one everywhere. ( Pratyekem atadvacanut ) Some £ rut is - 
actually deny the bheda. (Sutra 13) Here ends one 
Adhikarana. 

The second adhikarana, beginning from Sutra 14 gives 
the reconciliation in the opinion of the ekadefctn. 198 
Brahman is different from (a) the world (rupavat: rupyate 
nirupyate vyavahriyate iti rupam sarvavyavaharavisayalvam 
tadyuktam rupavad vikvam. j, 190 because Brahman is- 
taught mainly (Pradhanatvat) wherever it is deenbed. 
Valiabha adds that the discussion here is regarding the 
attributes, which are different from Brahman and not 


195. A. B. p. 900. 
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those of Brahman 200 The next Sutra says that just as the 
light of the sun is and is not an object of our senses in the 
absence ox presence of the clouds and the like, even so 
.Brahman can not be approached by our mundane speech and 
mind, but it can be approached in the absence of obstructions 
Otherwise, the Sutra will have no meaning (Avaiyarthyat) 
The Sutra thus wants to prove that even though Brahman is 
not an object of worldly dealings, the scriptures ate not 
futile 201 Well, why then not imagine the supramundane sense 
organs also ? To this the reply is given in Sutra 16 
that the tfruti teaches of Brahman as just a mass of 
knowledge (Tanmdtram PrajTidnaghanamdtram ) The 
scriptures and the smrtis themselves show the absence of 
the attributes of the jada and the jiva in Brahman 
4 Sotra 17)202 *phe a j so give the simile of suryaka 

(Suryena sahitam jalam suryakam Sutra 18) Vallabha 
says at the end 4 Tasmaj jadajivadharmanam b/iagavaty 
upacaro msedUas tu mukhyah ' 303 Purusottama at the 
end gives the resume which we nave quoted in extenso 
because of its importance “ Bralnnanah prapahcavilak$a- 
nat\ena karyasadharanadharmanam kdrane brahmany 
abhavena brahmanas tatsuirupadharmanam ca laukika- 
manovagagocaratvena kjtsnah pi ajridnaghcma xti irutya 
akarasya jnandtmakat\ena tattatkriyadiwm dharmanam 
ca naisargikatvena t esam ca bhagavat-praka tye e\a 
dart ana divyavahdravisayatvena laukikavanmanobhih prati- 
yamdndndnam sthdnadharmatvdt tathety ekadetimatena 
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siddham ity arthah. Tena brahmanah sthanato 
jadajimdharmatvam svatas tu tadrahitatvam ity ekadesi- 
matena siddham. Etenasyadhikarariasya prasangikanam 
vak$yamanopodghatatvam veti sucitam 

Sutra 19 begins the next adhikararia. It contains the 
siddhanta against the view of the ekadeiiin. The view of 
the ekadekin ( Tatliatvam ) is notcorrect ( na ) Water can 
reflect a substance but the attributes can not contain any 
such reflection. ( Ambinad-agrahapst) Thus the sarvakama 
etc. are the attributes of Brahman and are not aupacarika, 
on account of the connection with the upadhis. 2015 How 
than to reconcile the conflicting passages according to the 
Siddhanta ? Sutta 20 gives a reply to this. Just as space 
may be big or small in accordance with its limiting 
adjuncts, even so here also Brahman is endowed with all 
the attributes. Thus there is ubhaya-sSmanjasya. Sutra 21 
says that all the attributes, even the contradictory ones 
ate seen in God. SOtra 22 gives the way of reconciliation 
from the point of view of reason. The denial of the 
attributes in the Srutis relates to only those which are 
mundane iPrakrtaitavattm), and then are spoken of many 
other attributes, which are supramundane. 

- Sutra 23 starts the next adhikaratja. Vallabha says that 
the contradiction has been resolved earlier on the basis of 
iabdabala and now the Sutrakara does the same from the- 
point of view of the arthabala. Puru 5 ottama says that the 
arthabalavicara is not necessary but as other sages have- 
taken their stand on the arthabala also, it is necessary to- 

204. A. B. P. p. 914. 
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consider from that point of view also. a0B SDtra 23 states 
the prima facie view that Brahman is avyakta. The next 
Sutra is a reply to it. Vallabha understands the word 

• Apt' as a jeer against the opponent, who is a fool. The 
Highest Lord is seen in the course of intense devotion 
( SamrSdUana ), when God shows favour. The devotee 
perceives him, or people like Dhruva can infer him. The 

* pratyakfamimanabhyam ’ may be understood as ‘ Srttli- 
smjtibhyam ’ also. 

Another Adhikaratia begins with the Sutra 25. This and 
the next Sutra form the Purvapak§a. The reconciliation of 
conflicting passages is not proper, on the strength of the 
perception of a devotee, because there can be no specification. 
( Avai&esyat ) The illustration given here is that of light. 
In the light of the sun, the moon, the jewels etc, one 
experiences heat or cold but the light as such is not taken 
to be manifold. The prakafa of the Lord depends upon 
the actions like penance etc. ( PrakaSSi ca karmapi). 
This is not uniform but is various (abhyasat) corres¬ 
ponding to different actions and different devotees. The 
Sutra 26 takes the argument further. Because of this 
variation (atah ) the Lord is manifested in endless ways 
(anantena). But then we should accept some mark 
( Ungam ) of the Lord. This can be decided on the basis 
of the scriptures or the perception of a devotee. The 
Sutra 17 gives a reply to this by saying that Brahman is 
both without attributes and is endowed with them, because 
both are taught ( Ubhayavyapadeiat ). This can be 
illustrated by taking the instance of a snake, which may 
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~be both straight or coiled. At the end Purusottama says 
exam ca iabdabalavicarena vintddiiasarvadbarmairayam 
.brahmeti nirnayah. griityuktayuktys vicare tu laukika- 
dharmaiunyam alaukikasanadharmayuktam Hi nirnayah. 
Arthabalavicare tu viruddhasarmrupam iti nirpaya iti 
-bodhanartham atra tredits vicaritam.’ 201 


Sutra 28 begins a new adhikararu. The question discussed 
iere is regarding the relationship of Brahman and his 
-dharmas. The Sutra says that the abodes of light like the sun 
are non-different from light as also different from the same- 
both being called tejas. Similarly the attributes are both 
■different and non-different from Brahman. We should note 
here that VaUabha takes ‘Fa’ in the sense of •<«*. Sutra 
.29 however says that Brahman should be understood as 
before This, says VaUabha. is the way of reconciliation 
from the point of view of the ekadeSin. This is further 
■corroborated by the neat Sutra, which says that the 
attributes are also denied to Brahman, as is inferred from 
era in the passage ' Ekam eradvitiyam ’®°8 

__ Different interpretations have been given by different 
Acaryas and it is vety difficult to say which of them is 
correct. The Suttakara himself does not appear to be verv 
clear, as can be judged from the repeated use of the term 
‘va,. It may be noted that Vallabha’s interpretation of 
ra in the 28th Sutra as “/«’ does not appear to be 
very happy. SimUarly one may feel that the explanations 
■of Arupavad’ in Sutra 14 and ‘ api’ and « sadtrSdhane' 
an Sutra 24 do not seem to be satisfactory. Vallabha’s 
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explanation of ‘ arupa\ad’ as 'jagadvilaksana ' reminds 
one of II i 4, where the question has already been 
discussed, though in a different context The problem 
before the Sutrahara seems to be as to whether Brahman 
is possessed of the dhaimas and not whether Brahman 
has the attributes of the jada and the )iva The greatest 
problem for Vallabha however lies in his bringing in the 
ekadeSin Who is this ehadeSin ? Why should there be a 
complete adhikarana for him ? Again the difficulty becomes 
more acute, when the last two Sutras 29, 30 are said to 
belong to him Vallabha has to say Ubliayam api sutra- 
karasamniatam 7 " 00 Purusottama takes special pains to 
distinguish between the two positions 210 Again how is it 
that Vyasa’s own opinion is given m the Sutra 28, and 
that of the ekadeSin in the sutras 29 and 30 ? Purusottama 
spares no pains to defend his teacher He savs that as 
the view of the ekade&n is corroborated by another 
Sutra 30, we should not think the Sutrakara considers 
the view as equally correct Ekam evadvitiyam V 11 
need not deny the attributes also When we say that 
Devadatta is at home and nobody else it goes without 
saying that Devadatta endowed with hands and feet i» at 
home The argument is given only to show that there- 
is nothing different from Brahman 212 

The opponent of Purusottama is again very searching 
It is wrong, he says, to understand the ekade4tn as that- 
of Vyasa In other words the opponent asks, what is the: 


209 A B p 940 

210 A B P p 942 

211 Chandogya JJpantsad VI I! 1 

212 A B P p 942 
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ground for believing that the Sutra 28 gives the Sva-sidd- 
hanta ? Purusottama reolies : * Ekadehipade atra vyasasyaiva 
ekadeii grahyah. Anyatha ambuvatsutrena at a eveti 
sutrasiddham dr st ant am na dusayet. Vrddhihrasadisutrad- 
vaye yuktyantaiam ca na vadet 313 The ekade&n is not 
mentioned by name, because he may not be so well 
know as Jaimini. The opponent’s name is equally not 
given in the Sutra * Jivamukhyapranalingad iti cet tad 
vyakhyatam. ’ ai4 Or it may be that this view is intended 
for the lower adhik§rins. It can also be possibly stated 
that the ekadegin may be one Ka$akrtsna, who is 
mentioned before in * Avasthiter iti Ka&akrtsnah. ’ 815 
It should not again be said that as the Sutras 29 and 30 
come after Surat 28, they teach the author’s views. 
Purusottama says “ Dvitiyaskandhe ‘ ittham bhsverta 
kathito bhagavati bhagavattamah, netthambhavena hi 
par am dr stum arhanti surayah * ity adibbir etadamukhya• 
tdydh hukavakye vyasacaranair evoktatvat, >) The view is 
admitted only for the lower adhikarins, who may be 
enlightened by it. Purusottama refers here to the 
Nasadiyasukta 218 and says that Vyasa thinks from the 
the point of view of the lilasrsti, while other do no 
understand it. 817 Purusottama then goes on to denounce 
strongly the interpretations of others. 

After III. ii. 34. we have a different author for the 
Anubhasya . Vi!thale£a’s ^interpretations of the Sutras may 


213. A. B. P. p. 942. 

214* Btahmasutra. I. lv 17. 

215. Brafimasutra. J, lv. 22. 

216. ftg-veda. X. 129. 

217. A. B. P. pp. 942-943. 
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not appear to be a -very creditable performance, when 
compared with those ofVallabha. He distinguishes through¬ 
out between Pa$Ji and Maryada, ofren refers to Gokula, 
discusses the incarnations of Visnu, and all that Purusottma 
as a faithful commentator explains all these things. VPe 
may note only three instances, here. 

At the end of III. i:i. 2. VitJhalcsa says * Iyam 
tupasanamargiya vyavasthokta. Bhaktimargiya tu 
etadvilaksana .’ 21s Purusottama in his explanation says 
about Nanda etc. but his opponent asks ' Nairn sutra- 
karapedam kutroktam yenaimm ucyate ? ’ Purusottama 
replies ‘ Agrimasutre ’ dhikarasyamipasamliSrahettitaka- 
thanenatra yathadhikaranirpayasucanat sucitam iti 
janihi . 1210 

Under Sutra III. iii. 23 Purusottama’s opponent 
asks as to the use of referring to the Puranas and 
Itillasa, when all others refer to the maxims of the 
Purvatantra. Purusottama of course gives the stock reply 
‘ Itihasapuranayor Vedopabrmhanaival . 1220 

Under IV. lv. 7 however Purusottama has to say 
something which, if accepted by an opponent, Purusottama 
■would not have tolerated. He says * Nayam myamo yad , 
visayavakyam sautrapadanurupam em grahyam iti. ’ 221 ,, 

It is not within the scope of this work to-discuss 
whether or not Valiabha is faithful to the SBtrak2ra» 
Various views ate expressed regarding this by scholars like 

216. A. B. p. 983. 

219. A. B. P. p. 984. j, 

223. A. B. P. p. 1' 61. 

221. A. B. P. p. 1396. 
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Ghate 229 and Bhandarkar. 223 The point however is that 
all the acaryas have tried to evolve their respective systems 
from the Sutras, which, in their turn, have tried to evolve 
something like an upanisadic system, and it is very easy 
to point out that a particular explanation of a particular 
Sutra given by a certain aeftrya does or does not appear 
to be natural. The enigmatic style of the Sutras has made 
it very difficult to get a clear idea of the system of 
the l^utrakara. 

Interpretation of the Gita and Bhagavata Purana 

While the Bhagavad Gita is regarded by all as one 
•of the Prasthanas, Valiabha includes the Bhagavata Purana 
also in the list. Valiabha himself has not commented upon 
the Gita , as others have done; and though he has very 
•often referred to it in the course t of his commentaries and 
works, it is very difficult to piece them together and make 
^out a full-fledged commentary. In the first chapter of 
.the Tattvadipanibandha Valiabha understands the term 
4 Scistrartha ’ as ' Gitartha \ The point has been discussed 
by me at some length in the chapter III. Any way 
Puru§ottama, curiously, keeps quiet in his commentary at 
that place. 224 The Amrtatarangirii commentary is said to 
have been written by Puru§ottama but it is not correct. 
It is written by Vrajaraya. Only the introductory portion 
is from the pen of Puru§ottama. This is however sufficient 
to show the purport of the Gita according to the 
■Suddhadvaita. 

Puru$ottama, in the beginning, refers to the purport 
of the Gita, as explained by Samkara and Madhusudana, 

222. VedSnta p. 177. 

.223. Vaijpavism, S'aivism. etc. p. 230. 
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and criticises them He refers to J>rldhara and offers no 
comments At the end he states the views of Ramanuja 
and says ' Idarn Siddhantasydnugunam ’ 2 3 B After this he 
gives the explanation according to the J>uddhadvaita 

The Lord Srikrsija who came to the world for the 
liberation of all, uplifted the devotees by explaining to 
them the concept of devotion He could see the dark Kali 
age, which was devoid of all dharma Hence for creating 
devotion in the future generation, he preached his own 
essential nature to Arjuna, when an occassion for the same 
arose Of the fourfold devotees, arta, jijnasu, artharthin 
and jnanin, arjuna had the first two adhikaras That 
teaching has been compiled by Vyasa, who was an incarna¬ 
tion of the knowledge of God, in seven hundred verses. 
It has been explained by Vilthale^a m his Giiatatparya thus : 
Pravrttidharmam bhagaxan rsidvara mrupyatu, 
Nivrttim is tarn sudrdham mhsandigdham harir jagau . 
Samkhyam yogo rahasyam ca rahasyatcimam e\a ca, 
Anyoliyadhikyamrdharo jnanavijnanayor apt 
S\asvarupavmirdharo bhajanetarmmnayah, 

Taddhetur guna\aisamycim sarva&asirctvnvrnayah 
In gitarthamrdharo yathdbhdgo \itcmyate, 
Samkhyayogau mrUpyadau mohamiitsdrya Phalgunanu 
Bhaktipiyusapataram krtavdn Ui samgrahah ."" 6 
Vitthale^a has also discussed, says Puiusottama, as to 
why should the first Adhyaya begin with the speech of 

224 T S Ab p 30 

225 Bhagavad Qita uuih seven commentaries p II 

226 Ibid p 11 
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Dhftatastra. Dhrtarasjra is surely not a devotee and his 
son Duryodhana is an incarnation of a demon. Again as 
the Brahmavidya is being taught here, it requires a calm 
adhikarin, whose resignation is for getting the knowledge 
of the self. Here the spirit of resignation in Arjuna is for 
fear of sin. Again if Krsjia would teach the Brahmavidya 

to Arjuna, then Arjuna would also retire from the 

kingdom and the Samsara. This is not the position. Hence 
the teaching is not quite up to the mark here. To this 
the reply is that the sons of Prtha are admitted to the 
path of devotion by the Highest Lord as his 'own. The 
Lord with a desire to lighten the burden on the earth 
made Yudhi§$ira perform the Rajasuya, after which the 
the great war was fought. Again Krsna through Yudhi- 
•sthira desired to establish the realm of religion and kill 

the demons This can be posible only in the reign of 

Yudhisjhira. If however the foes are killed by them, just 
as brothers kill brothers, and the Pantfavas begin to rule, 
then the kingdom will have no element of virtue. It is 
because of this that Krsfla made Arjuna grieve in the stated 
way. Hence the withdrawal from war has been described of 
Arjuna himself; otherwise a warrior would have experienced 
the feeling of heroism and not of resignation. Hence only 
the Bhagavadlyatva is the cause of this feeling in Arjuna. 
'To such a man only the Bhaktimarga should be taught 
and as the teaching is not of the common standard, 
Dhrtaraflra and his son are brought in the beginning. 
Again when a Bhagavadiya thinks of doing something 
according to the desire of God, it is good, not otherwise. 
•Thus it should not be understood that the grief of 
’Arjuna is for showing that those who are full of grief 
are entitled to know Brahman, because it is not the 
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primary purpose. The purpose in the Bhagavad Gita 
is to teach the limits of the path of devotion, the limits 
that ate beyond the world and the Vedas Puru§ottama 
thus concludes ' Ato'tra mukhyataya bhakter e\opadeiah 
yatpunai anyat tat sarvam tasyana iesabhutam iti dik >82T 

As is the case with the Snitis and the Sutras, the 
Bhagavad Gita has also been mterprated very often and 
by many. It is difficult to say dogmatically as to whether 
the Suddhadvaita is or is not taught in the Gita 

The Bhagavata Parana is held in very high esteem 
in the guddhadvatta system. Vallabha’s Subodhmi on the 
some is not complete He has also given a chapter-wise 
summary of the Purdpa in the third chapter of his 
Tativadipanibandha. Puru§ottama has written his sub- 
commantary on the Subodhmi and on the said chapter 
Puru§ottama has also independenti) written one tract 
Bhdgavatasvarupavisay okakankdmrasa i a da 

The Suddhgdvaita system considers the Pur a pa as one 
of the Prasthanas Bhagavata is surely immensely popular 
among the Vaispavas in India and it really deserves that 
popularity. The date the Purdpa has baffled the scholars 
and various views are advanced for the same 228 It is 
interesting to note here that Purusottama has also tried to 
show that the Bhagavata is not only a Mahapurana but is 


227 Ibid p 12 

228 Cf D K Shastrl AiliJiasifca sandodhana p 189 S M 
Wlntermtz History of Indian literature Vol. I pp 554-557, 
R. C Hazra Purapic records on Hindu rites and customs 
(Studies In) pp. 52-57, the Purapa index Vol I V R R. 
^Dllcshltar. Intro pp xxvllt-xxx 
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also very old 229 It is difficult to say anything about it. 
it is equally difficult to 3ay. anything'about the pmlosophical 
teaching of the Pura?a. 

Purusottama as an interpreter. ’ - * ' 

We have- discussed above the interpretations "of the 
S'rut is, Sutras and Gita according to the S>uddhadvaita, 
in the light of Puru§ottama’s remarks. We may here add a 
few lines regarding Puru§ottama’s own interpretations of 
his predecessors, whose works he has commented upon. It 
should be said at the very outset th2t Purusottama remain*, 
completely faithful to Vallabha and VitthaJe&i, whose 
works he mainly explains But the problem before Puru¬ 
sottama was not just to explain the words of Vallabha 
and ViJthaleSa but to testate with his scholarship and 
skill the teachings of Vallabha among the scholars 
of the da) He had thus to write much more than 
mere explanations Vallabha’s laconic style makes his works 
so obscure that very often they can not be understood 
without the help of a commentary. Purusottama’s comm¬ 
entaries however supply much more than what is needed. 
Purusottama not only tries to explain the concepts of the 
Suddhadvaita with clarity and exactitude, but compares them 
with other systems, defends Vallabha and ViJthaleSa and 
refutes others All this he does by way of commentaries, 
PrakaSa on the Anubhasya, Avaranabhanga on the 
Tattvadipanibandha etc. Only rarely we find in the 
Anubhasya-PrakaSa that Purusottama indulges in discussions, 
which are not exactly called for in the ApubflSfya. After 
II. iv. 16 Purusottama discusses the jfianakriy5, fi3 ° and*at 

229. Bhtfgai’atasvarupdvifayaka^arikcnfraiiUffda. Appendix to 

230. A. B. P. pp. 792-804. 



272 


P.uru^ottamaji : A Study 


the end of the same Psda there is a long discussion on the 
Sfspprakriya. 231 Similarly at the end of I. iii. 38 Puru§o- 
ttama raises the question whether the Sodras are also 
entitled to learn the whole of the Mahdbhdrata and the 
Puranas and comes to the conclusion that only those 
portions which do not teach of Brahman should be read 
or heard by them.® 34 

Whenever he explains, he explains fully. Thus when 
an Upanisadic passage is just referred to in the Bhasya 
by a word or two, Purusottama would give the whole 
passage, interprete it and reject the interpretations given 
by others. He would not leave aside anything that he 
knows, and of course he knows everything that is required 
for him to know. Even the traditional story of the vh'ada 
between the BrahmavSdin and the Mayavadin connected 
with the verse * Ekam fas tram devakiputragitam etc. y 
does not move away from his mind. 833 

When Purusottoma is defending the interpretations of 
Vallabha and Vitthale£a, he is surely brilliant, though at 
times he seems to be facing difficulties in doing so. The 
most glaring example of this is found in the Suvar^asutra, 
when Purusottama has to explain the interpretation given by 
VitlhaleSa of the Vedic verse c Ta vatn vastimy usmasi ga - 
madhyai...etc. >!tii * VifthaleSa talks about Gokula and all that. 
Purusottama however can not let it eo easily. His opponent 
immediately asks why should there be such an explanation. 


231. A B. P. pp. 810-813. 

232. A. B. P. pp. 442-444. 

233. Cf. T. S. Ab. pp. 26-27. 

234. f?g Veda I. 154. 6. 
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-when even in the Nirukta the verse is said to have the 
^sun as its deity. Purusottama can of course give the answer. 

Prakarananurodhat. ‘ Vedai $ ca sarvair aham eva vedyah 
Sarve veda yat padam amanati’iti s r rutismrtibhyam ca. 
‘Ado yad daru plavata’ ity alaksmiprakasakamantrasya 
jjurusottamaksetramahatmye vyasapadair vedabhasye 
vidyaranyena ca tfrijaganndthaparataya vydkhydndt , 
•etasyah sararier darkitatvac ca . ” 236 

Again while explaining his master, Puru§ottama does 
not miss the textual problems also. Thus for instance, 
while commenting upon the statement of Vallabha 
*Agnisuryasomavidyitdrupa brahmano hamsoktacarana- 
rupa Purusottama says ‘ Rupad iti pa ilia bhavapradhano 
nirdeiah RUpeti pathah $rihastak$are$u sandigdhatvad 
bodhyah.* 2SQ After HI. iv. 21. Purusottama says that 
another Sutra ' Bhavakabdac ca ’ is read by others. He 
than explains why it has not been included here. “ Tac ca 
vidhir va dharanavad ity atraitasyaiva syat padvid iti 
trati vyakhya nenai va vyutpaditam at ah prayojandbhavad 
upek$itam iti pratibhati. Lekhakadosat trtitam veti 
iheyam ” 237 

Sometimes Puru§ottama finds that the interpretations 
of the Sutras as given by Vitfhale^a are different from 
'gx't’ii b/j 'Vi&Vifcfcr*. *2 sa-ss *&«. 

carefully in his Amtbhasyaprakdha. Thus for instance at 
■the end of Sutra II. iii. 42 Purusottama notes that while 
•the term 'Prayatna’ in the Sutra is understood as an 
effort of the individual soul by Vallabha, VitjhaleSa 

235. S. S. p. 295. 

_236. A. B. P. p. 494. 

237. A. B. P. p. 1212. 
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explains it as the effort of the Highest Lord for the pur¬ 
pose of sport 838 Similarly at the and of III 11 18 Puru- 
sottama shows how the interpretation of this set of Sutras- 
given by Vitthale^a is different from that given by 
Vallabha 236 

We have stated above that Purusottama is on the 
whole very faithful to the Acarya and his son, whose' 
works he explains A very careful perusal of his- 

commentary on the Anubhas) a will however show 
that there are cases, of course rare, when Purusottama 
in his zest to give a scholarly explanation slightly 
goes off the tract In the very first Sutra for 
instance, Vallabha discusses the illustration ' Daiamas 
tvam asi ’ and points out that a man knows himself to be 
the tenth not onlv because he hears that, but also because 
he sees himself to be the tenth The perception here is 
thus stronger then the Aptavakya Purusottama however 
indulges in a scholastic discussion and gives three alterna¬ 
tives one who sees, one who is blind and one who knows 
that the soul is different from the body For all the three 
the knowledge is only of the body and not the soul, 
resulting from the Aptavakya Vallabha’s explanation is 
certainly better 240 Such instances are very rare and again 
the difference wherever found, does not make any 
substantial change in the teaching of the authors We can 
say at the end that Purusottama, who is a very capable 
argumentator, is also very faithful and brilliant interpreter. 
* 


238 A B P p 750 

239 A B P pp 914-916 

240 A B P p 30 



CHAPTER V 

EXPOSITION OF THE S'UDDHADVAITA 
Introductory : 

While the founders of various theories in Indian * 
Philosophy have formulated and preached their own ideas, 
it was left for their illustrious followers to put their 
doctrines in a systematic form Thus whereas Gaudapada 
m his Karikas first brought out the theory of Maya and 
that of Ajati, ^amkara surpassed his grand-teacher and 
people now know J>amkara more than they know Gautfa- 
pSda Samkara was followed by Vacaspati MiSra and 
others, who systematised gamkara’s theories and preached 
the avacchedavada, or the pratibimbavada or whatever 
Vada, they thought, has been taught by gamkara 
This has happened in the case of all the great teachers. 



276 


Purusottamaji : A Study 


like Ramanuja, and Madhva, 5rikaijtha and Nimbarka. But 
£>amkara, Ramanuja, and Madhva are clear in their works. 
Ramanuja with his dialectical style and Samkara with his 
easy and graceful and yet scholarly diction stand in sharp 
contrast with Vallabha, whose laconic and terse expressions 
are fused with a very subtle analysis brought forth in 
his interpretative method. Vallabha is so brief in his 
works, that it is difficult to understand them fully without 
the aid of commentaries. We are even confused at times 
and not in a position to understand what exactly he is 
driving at. Vifthalefc, though clearer in exposition than 
his father, appears to be moreconcerned with the establishment 
of the Sarhpradaya than attempting a systematic exposition 
of his own doctrines. Again one may feel that at times 
he tends to be sectarian. His special references to Gokula, 
Pusfi, Maryada and Pravaha, his greater emphasis on 
the minor and decidedly later Upanisads and all this may 
not appear to a critical mind as a very creditable 
performance. VitJhaleSa was followed by Gokulanatha and 
and Hariraya both of whom can be called the pillars of 
. the Sarhpradaya but their share in the systematic explanation 
'-of the philosophical part of the 3uddhadvaita is not so 
very great as to be taken into account. Puru§ottama alone, 
-the greatest scholar of the Sampradaya, was the first writer 
no note this defect and to try to make up or it. 

Again though Puru§ottama is mainly a commentator, he 
r is not merely a writer of commentaries. His Vadagranthas 
and his Prasthanaratnakara , which is unfortunately not 
- complete, show something of a modern scholar in 
puru§ottama. Here his aim is not to refute the theories of 
-others but to propound his own and the refutation of 
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others’ thoughts is just a subordinate affair. Again, as we- 
have seen above, Purusottama’s method is comparative and' 
analytical. So it is by reading Purusottama’s works that we 
can find out where exactly the Suddhadvaita stands in the 
whole range of Indian, especially the VedSntic, philosophy. 

Further, Purusottama, who has written so much on 
the Jsuddhadvaita, was rewarded with an enviable title 
of Vedapa^u by his contemporaries and some people - 
even went to the extent of saying that Puru§ottama 
has taught wrong theories. 1 There may be various 
reasons for it and we shall deal with them later 
on. But it is necessary for us to see where Purusottama’s 
analysis has led him and whether there is anything in his 
works, that warrants such a statement. For all these reasons, 
therefore, we have attempted in the following pages the 
exposition of the Suddhadvaita as given by Purusottama. 
Theory of knowledge 

Knowledge, says Purusottama, is endless and infinite, 
because it is the very nature of the Supreme Principle,_ 
Brahman When the Lord desires to create and to be 
manifold, the sentiency which is His very nature, is revealed 
in many ways. Thus even though it is infinite, it can be 
understood as tenfold. As stated in the beginning of 
Prasthanaratnakara t these ten types are as follows :— 

(1) Knowledge which is the essential neture of God, 
the essential spirit of all the beings, which is not liable 
to modification (vikara) and which is to be meditated' 
upon by all. 2 

1. Cf. Avataravadavali. Hindi. Intro, p. 6. 

2. Tatra sarvatmabhutam sarvopasyam miAhjam avikptam t 
ivasvaTupatmakam efcam. Pr. p. 2. 
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like Ramanuja, and Madhva, Sstlkapfha and Nimbatka But 
£>amkara, Ramanuja, and Madhva are clear in their works 
Ramanuja with his dialectical style and Samkara with his 
easy and graceful and yet scholarly diction stand m sharp 
contrast with Vallabha, whose laconic and terse expressions 
are fused with a very subtle analysis brought forth in 
his interpretative method Vallabha is so brief in his 
works, that it is difficult to understand them fully without 
the aid of commentaries We are even confused at times 
and not in a position to understand what exactly he is 
driving at Vi{Jhale^a, though clearer in exposition than 
his father, appears to be more concerned with the establishment 
of the Sampradaya than attempting a systematic exposition 
of his own doctrines Again one may feel that at times 
he tends to be sectarian His special references to Gokula, 
Pu§p, Maryada and Prav3ha, his greater emphasis on 
the minor and decidedly later Upanisads and all this may 
not appear to a critical mind as a very creditable 
performance Vit$hale£a was followed by Gohulanatha and 
and Hariraya both of whom can be called the pillars of 
the Sampradaya but their share in the systematic explanation 
'-of the philosophical part of the fJuddhadvalta is not so 
very great as to be taken into account Puru$ottama alone, 
the greatest scholar of the Sampradaya, was the first writer 
/to note this defect and to try to make up or it 

Again though Puru§ottama is mainly a commentator, he 
is not merely a writer of commentaries His Vadagranthas 
and his Prasthanaratnakara , which is unfortunately not 
-complete, show something of a modern scholar in 
Puru§ottama Here his aim is not to refute the cheories of 
others but to propound his own and the refutation of 
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others’ thoughts is just a subordinate affair. Again, as we 
have seen above, Putusottama’s method is comparative and’ 
analytical. So it is by reading Puru§ottama*s works that we 
can find out where exactly the Suddhadvaita stands in the 
whole range of Indian, especially the Vedantic, philosophy. 

Further, Puru§ottama, who has written so much on 
the 3uddhadvaita, was rewarded with an enviable title 
of Vedapagu by his contemporaries and some people- 
even went to the extent of saying that Purusottama 
has taught wrong theories> 'There may be various 
reasons for it and we shall deal with them later 
on. But it is necessary for us to see where Purusottama’s 
analysis has led him and whether there is anything in his 
works, that warrants such a statement. For all these reasons, 
therefore, we have attempted in the following pages the 
exposition of the Suddhadvaita as given by Puru§ottama. 
Theory of knowledge 

Knowledge, says Purusottama, is endless and infinite, 
because it is the very nature of the Supreme Principle, „ 
Brahman When the Lord desires to create and to be 
manifold, the sentiency which is His very nature, is revealed 
in many ways. Thus even though it is infinite, it can be 
understood as tenfold. As stated in the beginning of 
Prasthanaratnakara y these ten types are as follows :— 

(1) Knowledge which is the essential neture of God, 
the essential spirit of all the beings, which is not liable 
to modification (vikara) and which is to be meditated' 
upon by all.® 

1. Cf. Aiataravadavali. Hindi. Iriro.* P* 6. 

2. Tatra sarvatmabhutam sarv iSsyam mttkhyam avikftam t 

svasvarupdtmakam ekam. Pr. J2. 
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(2) When this essential nature of God is manifested, 
like the light of the Sun, it is then called the quality of 
God It inheres in the individual souls from Him 

(3) In the beginning of the creation, God accepts 
the VedaSarira and we have that knowledge manifested m 
the form of the Vedas 

( 4) The third kind of knowledge becomes the seed 
from which is manifested m the first creation, the verbal 
knowledge. 

These four types of knowledge are said to be eternal 
(nitva) The other six which are enumerated below, are 
said to be Katya and are attributes of the internal organ 
( Antahkarana ) 

(5) When individual words convey the sense, we have 
the fifth kind of knowledge, depending upon and qualified 
by the association of particular words. Even for the dumb, 
who have no speech, gestures take the place of words. 

(6) When one knows somethmg by means of his 
organs of sensation, that is the sixth kind of knowledge, 
which may be called the sense-knowledge. 

The remaining four kinds of knowledge are also 
related to the individual knower, but depend upon the 
internal organ. 

(7) The Manas, which has the nature and function of 
conation and non-conation, (Samkalpa & Vikalpa) 
produces the doubt. (SamSaya ) 

(8) The body-consciousness, wrong knowledge, deci¬ 
sion and memory-all these depend upon the buddhi. 

(9) Tne dream consciousness depends upon the egoism 
'(Ahamkara) associated with the buddhi 
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(10) Deep-sleep consciousness where the citta has the 
vision of the soul as One. 

Purusottama does not accept the view that the 
"knowledge which is thus produced, is just a transitory 
phenomenon, lasting for three moments only. Even if we 
admit its permanence, there can be no contingency of one 
particular knowledge lasting all the while. When another 
kind of knowledge is produced due to the presence of 
■other objects and the set of circumstances requited for its 
production, it supercedes the former, which is then relegated 
-to the background and which exists in the subtle form of 
impressions (Samskara). Whenever the attention of the 
manas is drawn towards it, it can be discovered in memory; 
dt is not so found out when the manas is busy with other 
things and does not pay heed to it. It is not necessary 
•therefore to say that the knowledge is destroyed. It is 
qust concealed. 

From another point of view, knowledge can be 
-classified as sattvika, rajasa, and tamasa according as there 
is the presence and prepondarance of one or another of 
the three qualities. Out of these three, the last is incapable 
■of proving anything. It is just illusory, is condemned by 
-the cultured people and is adhered to only by the heratics 
•and the low. 

The sattvika knowledge is of the form of prams or 
Tight knowledge; for, whenever there is an increase of 
•sattva, light knowledge is produced oweing to various 
■causes like scriptures, action, meditation, mantras, purifica¬ 
tions etc. When however the sattva quality is lacking, the 
same circumstances which produce knowledge, produce 
•error in its lieu. Thus we can say from this positive and 
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negative concommitance that the know ledge which is- 
produced by the sattva, is the pramatja which is not 
sublated or which is not liable to sublation 3 

The sattvika knowledge does not accept any distin¬ 
ctions (vikalpas) It is the kaivalya, which is absolutely 
valid, the primary notion being the presence of the 
Universal Easence every where It is sadatmaka The 
syllogism 4 given by Purusottama to prove that all the 
objects are non-different from the Sat on the analogy of 
the non-difference of the gold and the golden ornaments,, 
because of the inherence of Sat, comes very near to the 
esoteric knowledge of Samkara, in which all the distinctions- 
are to be eschewed and there remains only pure being 
The indeterminate knowledge according to Putusottana, 
is the first apprehension of being alone, without anj 
qualifications and distinctions But while Jjamkata’s esoteric 
knowledge does not admit even the knower and the 
triplicate difference of the knower, known and knowledge, 
Purusottama does not go to that extent The basic difference- 
between the two is that, while Samkara’s mrvikalpaka is 
perfectly in consonence with his own theories of the- 
mrvikalpaka Brahman, such is not the case with Puruso¬ 
ttama, who is not in a position to accept the distinction 
in the qualityless and the qualified Brahman Puru^ottama’s 
explanation of the mrvikalpaka is in keeping with his 
theory of tadatmya 

3 Aba ihitajilanatvam badhayogyavyatirihatvam va tallaksapam~ 
Pr p 6 

4 Vimata bKavaft sadabhmnah Adyantamadkyesu sadanvgatatvau 
Y ad eva yad anugatam tat tadabhmnam Sauvarpakupdala— 
latakadivat Sadavaiiesatvac ca tatha Pr p 6 
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Tne Rajasa knowledge, which is produced by the rajasa- 
samagri, is variously revealed and is full of distinctions. 
The rajasa knowledge is stated to be savikalpaka. Whenever 
an object is first known, it is known as pure being viz. 
we have the indeterminate knowledge on account of 
tne quality of Sattva. This is however immediately super- 
ceded by the rajas, which is moved by the internal organ 
in association with the senses and this leads to the distinc¬ 
tion in the name and form of that particular object. The 
changeover from the indeterminate to the determinate is 
so rapid that the apprehension of the former is almost 
absent and we do not at all think that we have passed 
through one stage and come to another. The procedure 
however is the same., whether the sensory perception may 
be simple or complex, as illustrated in that of “ a pot ,y 
or that of ' a pot on the ground. ’ Purusottama classifies 
the savikalpaka into two : 

( i ) Visistabuddhi - associated knowledge e. g. * a 
man with a stick. * 

( ii ) Samuhalarhbanabuddhi-knowledge of a cong¬ 
lomeration of entities, e. g. ’ a man and a stick, * * a pot, 
a cloth and a pillar. * 

Purusottama’s explanation of the indeterminate and the 
determinate is that, we have, at first, the revelation of the 
pure being. This is nirvikalpaka. When the internal organ 
operates with the senses, that pure being is defined in its 
name and form; and this is savikalpaka. The distinction 
between the two forms of knowledge may appear to be 
rather too minute and scholastic. It is an explanation of 
the process of perception and cognition from the simple 
to the complex. 
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The difference of opinion among various thinkers is 
■due to the difference in their various concepts about the 
Supreme Principle and ns relation with the diversity of 
the world The mrvikalpaka-savibalpaka process thus has 
to be explained in 1 ccping with the theorists’own doctrine 
of the creation of the world, with all its distinctions and 
diversities from the cause or causes, which he has 
postulated It will be interesting here to compare the 
3uddh5dvaita theory with those of Samkara and Ramanuja 
Wc have already stated before, how Jjamhara and Puru§ottama 
■come very near to each other in their concepts of the 
mrvikalpaka jnSna Similar is the position with the 
concepts regarding the savikalpaka abo Purusottama points 
•out that the RSjasa knowledge has no absolute validity 
but is useful only in the worldly dealings He explains 
the vyavahSra as a bundle of the natural processes of the 
tody and senses and produced by a similar bundle in the 
mind, which is replete with the egoistic thought of 
* I ’ and ‘Mine’ 8 The exoteric reality of Samhara has its 
teality in the empirical sphere only and has no absolute 
teality. But the distinction between the two is pointed out 
by Puru§ottama himself, when he defines the determinates 
as the interim qualities of the reality 6 Purusottama’s 
explanation can be very easily distinguished from that of 
Ramanuja, who thinks that everything, even Brahman is 
qualified For him the psychological process from the 
indeterminate to the determinate is not that from the simple 
to the complex, but from the complex without the past 

5 Ahammamabhimanatmakamanasasannipatajanyo dehendnyadisv- 
abhavikavyaparatmakah sarmipatah Pr p 7. 

(, Vikalpah satah avantaravidefafc Pr p JO 
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'associations to the complex, associated with the past 
•experiences. 7 Purusottama’s explanation of the two types 
•of knowledge is quite in' keeping with his theory of Pure 
Monism, wherein the One becomes manyfold and yet 
remains one and pure. 

Purusottama classifies the determinate knowledge into 
•doubt, error, decision, memory and dream. 

Doubt or sam£aya in explained'by Purusottama as the 
understanding of various and contradictory characters in 
•one substantive. 8 It is further classified into sama and 
•utkafakotika. Sama is that, in which both the alternatives 
have equal force, e. g. * This is a man or not a man * or 
■*This is a man or a pillar’. The utkatakojika on the 
other hand, is that in which one of the alternatives is 
stronger that the other, e. g. * This is most probably a man/ 

Viparyasa is explained by Purusottama as the extraneous 
knowledge revealing an object different from the object, 
which is contacted by our senses. 9 Here comes the theory 
of erroneous perception, which is called khyati. Purusottma 
•discusses and refutes various khyatis and propounds the 
anyakhyati in his Khyativada. 10 Purusottama’s analysis of 


7. Nirvikalpdkam api s'lvi'sesavisayam eva. S r ribha$ya. I. i. I. 
Ato nirvikalpakam ekajatiyesu prathamapiridagTahapam. And , 
Tatra prathamapindagrakape gotvcider anuvrttakaratd na prati- 
yate. Dvitiyadipindagrahane^v evanuvfttibratiteft. S'ribhdfja. 
I. i. l. 

‘8. EJcasmin dharmipi uiTuddhananako/jacagahi jflanam samdayah. 
Pr. p. 15. 

9. SamprayuktdbhinnarthamStTapratipSddkam bahyam . jflanam 
viparyasah. Pr. p. 16. 

10. Khyativadai Vadavall. p. 120. ff. 
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illusion is based upon the objective experience of z. 
subjective impression. In the illusory perception of silver, 
the illusory silver is revealed to us on account of 
the objective and external projection of the knowledge 
through the instrumentality of Maya. The knowledge of 
silver is existing as an impression because of our earlier 
experience of the same. This projected knowledge envelopes 
the object in view, partly or completely and thus we 
perceive something quite different (Anya ) It is therefore 
called Anyakhyati, 11 

Dr. P. D. Chandratre in his thesis * Methodology > 
of the major BhSsyas on the Brahmasutras ’ says, that 
Vallabha accepts the anyathakhyati, so that one’s mistake 
of something for some other thing, is due to the similarity 
of some of the attributes between the two. * After the 
attainment of true knowledge however the view-point in 
this respect is changed to Akhyati ’ 18 The Anyathakhyati 
is accepted by the Naiyayikas while the Akhyati is believed 
in by the Prabhakaras Vallabha’s doctrine of error has 
been ably explained by Prof. G. H Bhatt in his article on_ 
the subject. 13 Purusottama not only refuses to believe in 

11 Tat purvotpannasyamibhavasya samikaratrnana sthitasyo- 
dbodhakaih prabalye mayikarthakdravati buddhwrttir mdyaya~ 
bahih kyipyate. T add sa purovanmam sarvato' mfato vdvrtya 
bahir avabhasata iti mdyikasyanyasyawa khyanad anyakhyatir 
ity atra vyavahnyate. Pr p 17 

Also, A tah iuktlraiatadisthale mayaya bahihkfiptabuddhwrtti- 
t upam jfianam evdrthdkdrena khyayate it! mantavyam 

Khydtivada Vadat,a\i p 121 

12 Methodology, p 97 

13 Prof. G H Bhatt : Vallabhacarya’s view on error Siddho. 
Bharati Vol II 
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the anyathakhyati, but even refutes it. Purusottama says 
that if we believe in the appearance of an object otherwise, 
then that anyathatva would mean yatharthatva or reality. 14 
The chimera cannot be regarded as real and cannot there¬ 
fore be said to exist. Hence we shall have to understand 
the instrumentality of Maya and the external projection of 
our own buddhi, which reveals something other ( anya) 
than the object with which our senses are in contact. This 
is known as anyakhyati. Inspite of the polemical passages 
against anyathakhyati, we shall have to admit the first part 
of it viz. that of similarity. Thus when Puru§ottama says 
that the tajatabuddhi comes to the fore because of the 
latent impressions of the same already existing in our 
mind, we shall have to accept that rajata and £ukti 
must have some similarity, for otherwise we can not 
account for the rajatabuddhi alone and not the 

ghatabuddhi, being projected outside. Puru§ottama 

accepts this by saying that the term anya means 
sadria. 15 This however is from the point of view of 
those, who have not attained to the true knowledge. As 
for those, who have correct knowledge, everything is 
perceived by them as the manifestation of Brahman; the 
theory of erroneous perception is that of akhyati, which 
is just our inability to note the distinction between the 
object in view and the object which is perceived. But 
the question arises here, as to whether we can believe in 
the erroneous perception of those who have right knowledge. 


14. Anjatfiatve yatkarthatapatteh. Kkydtivada. V3d2vali. p. 122. 

15. Anyapadasya sadpkyavacakatvenanubhutasadr^ctdhaTmapam eva 
khyanat. Khyauyada. Vadavcli, p. 130. 
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Purusottama himself says tbat their knowledge is right 
knowledge 16 

Various theories of erroneous perception in the 
systems of Indian philosophy do not purport merely 
to explain the psychological process involved in 
wrong parception These theories are in keeping with the 
doctrines about the reality or otherwise of the universe with 
its manifold appearances, as related to its Supreme Cause 
Every one accepts that the snake perceived in place of 
rope or silver mistaken tor conchshell is false and practically 
non-existent But the question is, as to how, that which 
is not existing, can replace something which exists and can 
appear as existing 3amkara who thinks that the perception 
of everything requires its existence, says that it is inexpli¬ 
cable If the snake does not exist, it can not be seen So 
long as we are seeing it, it is real and we even tremble 
with fear at its sight Only when we come to know that 
it is a rope, we feel that the snake is unreal The snake 
thus cannot be said to be real, for otherwise it would not 
have been sublated, it can not be said to have been unreal, 
for then it would noc have been perceived at all For 3amkara 
all knowledge is real in its own sphere This is not the 
position of Ramanuja, who goes to the extent of taking 
even sliver as real on the ground of the triplication of 
the premordsa] dements ( Trjvrtkarapa), as stated in the 
scriptures Purusottama, so to say, steets cleat of the two, 
for he has to explain the theory in keeping with the 
difference between Jagat and Samsara, maintained by 
Vallabha Thus he can not accept the different levels of 
experience, nor the reality of everything that is perceived. 

16 A tas tefam jMnasya yothortKatvat etc Ibid p 130 
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That is why he $a\s that the silver, that appears in place 
of conchshell, is an erroneous objective experience of a 
subjective entity, while the conchshell remains there as- 
true as ever It is thus our fault that we see silver, it is 
not the conchshell, which becomes silver owing to our 
faulty eyes He believes that Ma\a is an irstrument m 
fal c e apperception Here Purusottama mav be said to come 
very near to the Atmakhyati of the Buddhists, who believe 
in the internal existence of siver as a mode of mind 
and who think that the error consists in regarding what 
is internal as external But the two systems are wide apart 
in their basic theories for the VijAan^vadins thmk of the 
internal existence alone of everything ard dent the 
externality of all objects This can not «-e admitted 
by Purusottama, who refutes the theorv of Atmakhvati 
thoroughly In the Buddhistic doctrine the extemalitv even 
tf i conchshell is an error 
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ts not to be equated "with sensory perception only, but it 
Also includes the immediate intuition, -which may not 
involve sensory perception Thus the knowledge arising out 
of the teaching, * That thou art * is also immediate because 
it is intuitive 80 Thus according to him pratyaksa is 
the communion of the subject-consciousness and the object 
-consciousness, for this the body is not indispensable 31 
Vailabha refuses to admit that verbal knowledge can 
produce immediate apprehension because m the illustration 
like ' Thou art the tenth *, the tenth person sees that he 
is the tenth and it is this perception, which is more 
powerful than verbal knowledge 22 Pucusottama, while 
-explaining this, says that the sentence ‘Thou art the tenth* 
gives us knowledge not of the Atman but only of the 
body According to Samhara the passage ‘ That thou art ’ 
produces atnusakgathara Thus there is disparity of illustra¬ 
tion Vailabha further points out that if we agree to the 
intuitive knowledge based upon verbal authority, it would 
mean a mixture of pramaljas, which is undesirable 83 
Purusottama is more pointed when he says that Jjamhara 
means something which goes off its set limits Thus the 
passage 4 Thou art the tenth ’ has not the capacity of giving 
knowledge of the subject, leaving aside that of the object, 


20 Vratyalifaiagamam cedam phalam Tat warn asity asatnsaryat' 
jnotvaf»ratjJ)attflu satyam sflmsanidtmatvavjavmeh Sawlcara* 
bkafya I iv 14. 

21 Evam 5 ati deha upalabdkir bkavaty asan ca tus bKavatiti na 
dekadkarmo bhatitum arhat i Samkarabhafya III Hi 54 

22 Da^amas tvam asity aiau pralyak$asamagryS balavattvsd 
dekadeh pratyak?atvat A B I 1 1 

23 VramapasamhirapattiS ca A B 1. i 1 
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■which is the purport of the sentence. Thus the communion 
-of the subject consciousness and the object consciousners 
is not admissible 24 Immediate knowledge thus is only 
due to sensory perception in the Suddhadvaita. 

Memory is explained as knowledge arising from the 
impressions only 25 The impressions are our past experia- 
nces existing in subtle form 26 

The dream experiences have the dream world as their 
object The dream world is purely illusory and has no 
element of reality . 31 The reality, which is at times experie¬ 
nced in the dreams, may be explained as on a par with 
the chimarae that we may at times see in the waking 
state But as the knowledge is of the essential nature of 
the self, even that which has the dream world as its 
object is true and not false 28 Here Purusottama refuses 
to accept Madhva's theory that though the dream world 
is true and without any material cause, the dream experiences 
are false Purusottama reduces this to absurdity by pointing 
out that if a man sees his head being cut off in a dream, 
--even though his vision may be untrue, he must have his 
head cut off and must meet with his death 

24 Dafamas ttam asm iSkyasthayufmatpadasmantapadarthollan - 
ghanenasmatpa&arthavifayakajiianajanane tasya jflanasya 
pTdmanatvam n a syat A B P. I l 1 p 31. Purusottama also 
gives an alternative explanation for the mixture of pram3nas. 

25. SamiksTamatTajanyam jfianam. Pr. p. 21 

26 Pr p 21 

27 SvapmJci s/f/ir mayamatram nn vastubhuteti micayah 
Pr p. 24 

.28 J/lanara ru tadvifayakam satyam eva Tasyatmarupatvat. Pr. 
P 25. 
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The distinction between the dream and tbe waking- 
state is stated to be the continuation of the latter, while 
the former is seen and destroyed and there is no continuitjr 
between two dreams n ° J>amkara distinguishes between the¬ 
reto from two points of view He says that whatever is 
perceived in a dream is sublated m the waking state Besides 
the critarian of badha Samkara also distinguishe the two 
by stat ng chat the dream experiences are memory or 
smrtt whereas the waking experiences are upalabdhi 30 
The ortnodox vedantic view is that of the anirvacariya 
khya i gamkan refers to this in his Bhasya on the 
Brahmasutra II n 3 31 It may be said, the reason of 
Badha-abadha as given by Samkara is not so different 
from that of Vallabha, who says that a pillar remains a 
pillar e\en after years which means that it is not 
contradicted or sublated, but while J>amhara’s Badha-abadha 
depends upon the change from the dream to the waking 
state, this ib not the case with Vallabha, who intends to 
point out that the e is no continuity between two dreama 
Deep sleep experience is stated to be a division of 
the dream In deep sleep Purusottama says, the self reveals 

1 9 Tatha ca svafmajaganiatlrsfa^os tatkaUnayathatvaiatkaUkanyaka 
Ukanyathatvabhavarupavaidharmyan na svapna jagantadrstayos, 

tulyatvam A B P II ]i 29 p 656 Vallabha is far simpler 
when he says Varsanamtdram api dfsyamah stambhah stambha 
eva A B II il 29 p 656- 57 

30 Kim punar vaidharmyam 7 Badha-badhav Iti brurnah Api ca. 
smrtr esa yat svapnadarfanam Upalabdhis tu jagarua— 
darfanam Samliarabhasva II ii 29 

31 Cf the quotations from Vedantapanbha ja and Brahmavid>a- 
bharana m Brahmasutras II l St it with Samkara’s 
comments Dr Belvclkar p 164 
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itself 3 Cinta or reflection which mav be of the nature of 
synthesis or analysis, which ma) be by the method of 
agreement or difference, or which may be of the nature 
of mental doubt or meditation is to be included m the 
memory and need not be separately considered Shame,, 
fear and the like are modes of egoism and are not states 
of cognition Recognition is not different from decision 
Memory i$ auxiliary to recognition, which is produced 
* in association with the present perception, directly through 
tne operation of memory and indirectly through the 
operation of past impressions ,3J 

The correctness or otherwise of an experience depends 
upon the predominance of right knowledge or false know¬ 
ledge respectuely Thus paintings, ldolations and stage- 
represantations by actors ha\e the predominance of prama 
m as much as they have the capacity to produce the same 
feelings, as would have been produced in the presence of 
the objects, which they have imitated 34 

Samhara belives that the subject and the object are 
fundamentally opposed to each other like light and darkness 
The essential nature of tne subject is different from 
that of the object The subject is sentient while the 
object is nonsentient In the opinion of feamkara the 
subject-object relationship is purely relative In the ultimate 
analysis, the subject is not e\en the knower viz the 


32 SusHptis tu svapnasyawaiantarabhedah Tatratmasphuranam tu 
svata eva Pr p 26 

33 S N Daegupta HiitoTy of Indian Philosophy Vol IV p 339 

34 bhramapramasamuhalattibanam tu ekadcfavikrtam ananyavai 
bkavattti nyajena bhramadhikye vtparyasa eta Pramadhikye ca 
nUcayah Pr p 25-26 
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substance, of which knowledge is an attribute, but is 
knowledge itself Thus there is complete identity between 
the Atman and samvit Our statements like ‘I am thin/ 
or ‘ I am blind * are due to the superimposition of the 
subject upon the object and viee \erse Similarly when we 
say *1 know myself*, we are trying to turn the subject 
into an object and thus think m the realm of Adhasay 
Ram§nuja in his Bha$ya on the very first Sutra, gives 
a studied refutation of f>amkara*s position and maintains 
that knowledge is different from the knower and the 
known There can be no sam\it without the subject and 
object Knowledge again is an attribute of the Atman 
Purusottama says that the vyapti of visayatva and jadatva 
cannot be maintained as has been done by tfamkara, 
becauce the sentient Atman is an object of self realization 
like 4 1 know the Atman * If the Atman is not an object of 
pratyagvitti, that pratyagvitti ceases to be a vitti at all 
It is possible to say that everything that is jada is also 
a visaya, but its converse is wrong 35 Purusottama further 
says that Atman and samvit are not synonymous The 
relation of Atman and samvit is that of a substance and 
its attribute or better, that of arfraya and airaym In the 
statements like T know 1 , or ‘I possess knowledge*, know¬ 
ledge is understood as an attribute of *I* 38 Purusottama 
says that the object is also real and different from the 
subject That the Atman is revealed by knowledge 
( paratah-prakaSita) does not render it non-sentient, because 

35 Visayatvena jadatvena vyapteh pratyaksaba dhitatvat Jadatvena 
visayatvena vyapier pratyaksasiddhatvat A B P I l. 1 p. 15 
_36 Aham janamiti jrtandvam dham ity evam atmadharmatvenawa 
tasya bhanac ca A B P I 1 1 p 16 
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Atman is self-luminous. Purusottama says that it is both 
having the essential nature of knowledge and having 
knowledge as an attribute. 37 This is the real import of 
the ten divisions of knowledge, given by Purusottama. In 
the system of Ramanuja, it is very difficut to find out 
how the attributes are organically related to the substance. 
For Samkara the attributes and the substance arc not 
related but are one, and the difficulty arises when he tries 
to explain how Atman, which is sentiency, becomes sentient. 
The theory of anirvacanlyata is in fact a frank admission 
of the inability to explain the problem. But then a very 
important problem remains unexplained. Ramanuja’s refutation 
of Samkara touches the same points. The samvit of 
gamkara, which is regarded as one with Atman, is the 
esoteric knowledge. What then is the use of refuting him 
with the arguments, which belong purely to the exoteric 
level? Purusottama blends the two positions and tries to 
avoid the difficulties by stating that knowledge is the- 
nature as also an attribute of the self. This involves the- 
question of the exact relationship between a substance and 
its qualities, which we shall discuss later on. Again 
Puru§ottama docs not maintain, atleast expressly, the 
distinction between the exoteric and the esoteric spheres 
of knowledge, and yet he tries to evolve the former from- 
the latter. This can be and is done by him by falling back 
upon the incomprehensible powers of God. 

Means of proof 

Prama^as have always occupied an important position 
in the systems of Indian thought. While beginning his 

37. CitsidTUpatve sati svayauiprakafasamv\dafrayauasyaiia 

cetanatiat, A. B. P. 1.1. 1. p. 15. 
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Prasthanaratn§karu, with a chapter on the PramS,as, 
Purusottatna g.ves the oft- q uo,ed maxim, 'Manaihnd 
ineyasiddih 1 e ‘the establishment of that which is to 
*P cnd s u P on that which measures ’ 3S 
Vallabha describes pramapa as that by which one knows, 
what is unknown - Purujottama says ,n the beginning 
of h,s Prasthanaratndkara , that the term pramuta has 
two meanings Firstly it stands for the knowledge which ts 
not sublated or which is different from that which is 
liable to contradiction, ,t also stands for that which brings 
about such knowledge 40 It i S interesting to note here 
that Purusottama d.st.ngmshes between Karapa and Karana 
karana is explained by him as ‘Vyaparmadasadharanam 41 
or A unique agent associated with a dynem.c agent with 
reference to the effects that are to be produced >43 


Vallabha has not said much about pratyahsa but 
Purusottama has dealt with it often and at length 
Perception or pratyasa is defined by Purusottama as the 
pramapa, corresponding to and depending upon various 
sense-faculties 43 The sense-organs are si\ in number 
eye, skin, nose, tongue, ear, and mind Whereas most of 
the Indian systems do not admit the mind also as a sense- 


38 Pr p 1 Cf also Citsukhi I! 18, quoted by Dr P D 
Chandratre, Methodology p 44 Fn. 1 

39 Anadhigat mhagantrtvat pramanasya A B I I 2 p-80 

40 Vatra pramanafabdo bhavavyutpanno rudho va abadhitajnane 
vartate badhayogyavyatmkte ca Karanavyutpannas tu tadria- 
jttanakarane Pr p 1 

41 Pr. p 26 

42 S N Dasgupta History of Indian Philosophy Vol IV p 340 

43 Indnyatmafcam pramanam Pr p 108. 
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-faculty, Purusottama is inclined to admit it as such It is 
"better he says, to believe that the mind is and is not 
sense-facultj, because of its nature of both knowledge 
and action It has not been accepted as an indtiya because 
at is superior to the other five Thus he thinks that the 
mind has its function of a sense-faculty, but has also 
-something more than that of an ordtnary sense-faculty 

These rndnyas are atomic, super-sensible and changing 
(VikSn) Purusottama gives the objects of these faculties 
•as follows : 

The eye has as its objects the manifest form, that 
which has the manifest form, and the modes of the latter 
like number, extent, separation, conjunction, division, 
•relation, non-relation to others, motion, action, genus 
and that in which it is inherent The objects of the 
skin are the manifest touch and whatever is connected 
with it Similar are the cases of nose, tongue and ear, 
which have their objects as the manifest smell, the manifest 
taste and the manifest sound respectively, together with 
all their corelates It is interesting to note that for Puru- 
:sottama only the manifest form or sound or touch can be 
an object of its corresponding sense-faculty Thus the 
-atoms, of ghosts, which, have, no manifest colour; can not. 
be an object of the corresponding visual sense faculty 
Thus the earth is the object of all the five sense-faculties, 
water of four (excluding the gustatory}, fire of three 
(excluding the gustatory and the olfactory), air of the 
tactual and the auditory Space is the object of the visular 
sense-facultory onlv on the ground of the prameyabala 


44 Pr p 110 
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Directions and time are known only as attributes of the* 
objects of knowledge and not as separate objects The 
modes of the mind like desire and others are grasped by 
the mind The soul and its attributes are not however 
objects of mundane sense-faculties 

Tamas or darkness is regarded as a separate- 
positive entity and not mere absence of light When 
we do not perceive objects tn darkness, we actualh see 
the darkness, which is an entity and v^hich comes in the 
v\ ay of other objects and covers them Similarly Puruso— 
ttama is inclined to regard the pratibimba also as a 
separate category. 45 

Purusottama refuses to accept abhava as a separate- 
category and considers the various abhSvas as justr 
different states of the cause He thinks that they should 
be included in the avirbhava and tirobhSva The abhava 
came to be regarded as a padartha by the later VaiSesikas, 
when the VaiSesika ontology gave way to and absorbed in 
it the consideration of the Nyaya epistemolocy Kanada, 
for instance, docs not admit it For him absolute non¬ 
existence has no meaning while other three abhSvas, the- 
pragabhava, the pradhvamsabhava and the anyonyabhava are 
related to the positive being The SJuddhadvaita believes 
in the manifestation of the Lord as the world Hence for 
Purusottama, everything is God When something is produced,, 
the cause is manifested m that way, when it ceases to 
exist, that manifestation is withdrawn and there is 


45 Vadavah AndhakarcliSda p 131 ff & Pratibu ibavada. 
p 193 S 
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non-manifestation. Thus there is no abhSva, nothing which 
is non-existent. Purusottama explains all the four abhSvas, 
as related to the Avirbhava and TirobhSva of the inhering 
cause. The pragabhava or-negation antecedent to production 
is the condition of the material cause, which is not 
manifested, the condition which is congenial to its 
manifestation as an effect. 48 Similarly the pradhvamsabhava 
or the non-existence posterior to destruction is the condition 
which is against the subsistence of the effect. 47 The 
anyonyabhava or the negaticn of one thing in another 
and vice versa is just an avirbhavavt£e$a because it is the 
manifestation of one thing, that excludes that of others. 4 ® 
The absolute non-existence, which is illustrated by the 
son of a barren woman or a sky-flower is nothing but 
non-manifestation or tirobhava. 

The function and operation of these sense-faculties are 
of the nature of proximity. (Pratyasattirupa ) It can be 
divided into two, mundane and supramundane or laukika and 
alaukika. The supramundane is threefold, samanya, yogaja and 
maya; while the former is fivefold, samyoga, tadSttnya, 
sarityuktatadatmya, samyuktavifcesanatS and tadatmyasvarupa. 
The samanya is that which is useful in the knowledge of 
an individual owing: to the general form, which is 
followed up in it. 49 The yogaja is the perceptual experience 
of the future or past events and those events, which are 
beyond the reach of our sense-organs. 80 The mSya is the 


46. Tirobhdvasahakrta Karjavirbhava-ariutcula avastha. Pr.p. 111. 

47. r^aryasthvipratikula. Pr. p. 111. 

48. Tasyawa itaravyavartakauad UaTavySvyttatiac ca. Pr. p. 115. 
48. Ar.ugotakarena tad vyaktijnana upayujyate. Pr. p. 116. 

50. Anagata-atita-atindrijadivastusSdivastusakpaikaTe . Pr. p. 116. 
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perception of those entities, uhich in fact do rot exist 81 
When our eye sees an object, it is due to the contact of 
our eye with that particular object. This is samyoga, by 
which we know not only that particular object but also 
its qualities, action and species. Or it may be the identity 
of the two, which are in contact with each other (Samyukta- 
tadatmya ). Similar is the case of the skin, nose and tongue 
When however we comprehend the sound by our ears, 
samvoga alone is the function With regard to the knowledge 
of the external objects by the mind, those objects are 
experienced by the mind through the instrumentality of the 
sense-faculties, which are connected with the objects 
on the one hand and the mind on the other The mind 
experiences its own attributes like knowledge and happiness 
because of the relation of identity or tadatmya between 
the attributes and the substantive With regard to the 
comprehension of the modes of mind, the nature of those 
modes (Vrttisvarupa ) is the means Disappearance or 
tirobhava is known through the indrijasamyuktavitfesanata. 

While dealing with the perceptual experience of 
external objects, an important point has been made out by 
the Samkhya and the Vedantic scholars with regard to the 
vrttt or mode We see a certain object with our e) es, but 
the same external object is seen even after the eyes are 
closed This form cannot be an external object, which is 
not seen bacause it can not exist without its substance. 
Hence it must belong to something within, rather than to 
the object without. That is how the followers of Samkhya 
admit the vjm. The followers of gamkara accept the 


51 Avidjamananam pidarthana'nbulihtu upis hlpin* Pr pll6 
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~vrtti as an affect or parinama of the internal organ produced 
by the contact of the senses with the objects. The 
Naiyayikas do not think it necessary to accept the 

vrttipadartha Purusottama says that the experience of 
-an after-image is universal and cannot be rejected as 

has been done by the Naiyayikas. The vrtti therefore has 
to be admitted but it is not necessary to accept it as a 
separate category, different from the buddhi. It is just a 
specific state of the buddhi, aroused by time and produced 
by the qualities like sattva. 59 Thus when an external 
■object is seen in the waking state by means of our 
eyes, simultaneously with it is produced the buddhivftti of 
that particular form. When the eyes are closed we 

experience that very vrtti. Thus the vrtti is both gu^ajanya 
and indriyajanya. It is interesting to note that Purusottama 
admits time as a category existing in the buddhi and not 
in the senses as is done in the Vedantaparibhasa. For 

Purusottama time is the determinent of the buddhi and 
one of the accessaries to mental illumination. 53 

Buddhi, says Purusottama, is to be inferred from its 
effect i. e. the knowledge of something. 54 Its place is the 
heart. A man who is endowed with the buddhi, knows the 
external objects. So buddhi can be understood as the cause 
of knowledge, as can be seen in passages like ‘ a man who is 
intelligent knows the objects/ (Yo buddhimans tasya 
padarthajnanam bhavati . Or Subitddhir ayam padarthan 


52. Buddfntattyasya kalaksubdhasattvadigupakrtd vasthavife$a eva. 
Pr. p. 124. 

53. Cf. T. Sn. Ab. pp. 107-110.; Pr. pp. 123-26. 

54. Vtftj/aj/IanalaltftJnafca/'yr-anumeja. T. Sn. Ab. p. 77. 
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jdtxSti ) Buddhi and knowledge arc used as synonyms oa 
account of the identity of cause and effect Thus Puru§ottama 
explains buddhi as ' YogajadharmS * janyo \ihstajnamsa 
mdndkdro jnanendriya-mt-grahakah padorlho buddkr 
Jti* S6 When the buddhi functions at the first moment of 
the operation of senses, there is indeterminate knowledge* 
■when the buddhi is modified in the vrtti, in association 
with the sense-faculty, the indeterminate becomes determinate 
The vrttis appear m succession,, with the rise of one 
vrtti, the former disappears and remains as an impression 
( Samskara ) When these impressions are roused by certain 
causes and conditions they take the form of memory 

Purusottama explains the process of our ordinary 
knowledge as similar to the process of any other action 
According to the Bhagavad Gita, actions of an individual 
are dependent upon five factors 68 Body is the operating 
basis while the individual soul is the agent Karana may 
be diverse, external or internal Cesta or activity signifies- 
the various functions of the pranas and body Daiva Is- 
time, action, desire of God, the inner controller (Antaryamin> 
and the superintending deities of the sense organs, which 
are accessory to the chief breath These are the factors 
responsible for that action which is the cause of the conn¬ 
ection of the mind, which produces knowledge The whole 
process can be explained thus Because of the desire oF 
God, the inner controller who is an ara£a of God, inspires 

55 T Sn Ab p 79 

56 Cf Adhifthanam talha karta karanam cr prtkagvidham 
VivtdhSi ca prthak cesta daivam cawatra paficamam s 'anra 
vanrnanobh.iT yat karma prarabhate narah Nyayyam va vipanlam 
va paficatte tatra hetaiah Bhagavad Qita XVIII 14-15 
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the internal organ with the help of time and action* The 
internal organ is fourfold. Rudra is the superintending 
deity of the ego (ahamkara), which produces the conscio¬ 
usness of being embodied. Brahma is the deity of Buddhi, 
which is. responsible for the function of the sense-faculties. 
-The citta is latent but grasps the soul in its unity in deep 
•sleep. The manas, which is supervised by the Mopflpheads 
the list of the organs of both action and sensation jand 
its function is to inspire the respective indriyas by means 
'of its relation to the organs and their deities. Then these organs 
-perform their respective functions. The sense-organs whc'A 
inspired by the manas are related with their objects and product 
the indeterminate in the manas, which is also in Contact with thk 
•object through the sense-organs. The manas thus has its mode 
-in the sphere of these sense-organs. When these modes of the 
manas are qualified by the buddhi, through its own mode, 
the indeterminate becomes determinate. Because of the 
.’infinite number of external objects, the determinate knowledge 
as infinite; even then it can be classified into doubt, wrong 
knowledge, right knowledge and memory in the waking 
state. Similar classification is possible even in the dream 
."state. Puiu§ottama says that the buddhi can also be divided 
into three, the upadana buddhi, when the mind is attracted 
iiy a cartain object, the hana buddhi, when thfe mind is 
repelled by a certain object and it wishes to avoid the 
same, and the upek§a buddhi when the mind becomes 
indifferent to a certain object. The sense-organs enlighten 
an object by establishing contact with it. The eye 
( approaches the objects with the help of its rays, or the 
power of the superintending Sun, or by the colour (Rupa), 
which is its quality. The manaS, which rules ovfer thfe eyes, 
is also connected with the objects in the same way. Thus 
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wc perceive an object, limited by definite space, as for 
instance a pot on the earth or the stars in the sky 
Regarding the other organs of sensation, it is the manas, 
which goes to the objects together with the respective 
organs because they have no rays However unscientific 
this process may appear to a modern mind, it is interesting 
to note how carefully Puru§ottama has given an analysis 
of the psychology of perception 8 7 

This process of perception is not however applicable 
to the intuitive perception of the Lord Puru§ottama says 
that the perceptual realization of God depends upon God 
himself It is only by His grace, which is the seed of 
devotion, that one may sec Him He can also be seen in 
the state of incarnation because of His general desire that 
May all see me * 8 8 

As regards anumana, Puru§ottama says that he has 
nothing new to say He defines it as an instrument of 
inferential knowledge 8 0 Vyapti is the invariable concomitance 
or co-existence of the hetu and the sadhya 80 It thus requires 
the presence of a particular sadhya whenever there is a 
particular hetu, and the absence of the hetu m the absence of 
the sadhya The hetu is that which is pressed into service 
with the object of proving something 01 The sadhya is 


57 Of A B P II iv 16 pp 792-794 Pr pp 126-i28 
d 8 Cf^A^B P II iv 16 pp 803 804 Pr pp 137-138 

59 Anumittkaranam anumanam Pr p 138 The same definition 
in Tarkasangrahct P 34 

60 Avyabhlcaritam hetoh sadhyasamanaahikarapyam Pr p 139 

61 Sadhyatvenopadeyatvam hetutvam Pr p 139 
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an object which is desired to be proved ( Sisadhayisa - 
visayatvam ) Purusottama is inclined to accept the division 
of vyapti into sama and vi§ama, 1 e mutual and one-sided 
concomtcance, following the Samkhyapravacanasutras We 
have thus the sama vyapti when the circle of the hetu 
and that of the sadhya coincide, when the former falls 
within the 1 r ter, we have the visama vy2pii 

Purusottama explains the process of inference as the 
decision of the presence of the sadhya in a particular 
case, on the ground of the memorj of the invariable 
co-existence of the hetu and the sadhya, which we have seen 
often or once Thus we have often seen the smoke and 
fire, both, in the kitchen and the like and we decide the 
invariable concomitance between the two After that, when 
we see smoke on a lull, we remember that concomitance 
and deduce the existence of fire also We can say that the 
anumana is the application to a particular case of a 
general rule, which again has been formed after looking 
into a particular case or cases. 82 

While Gautama classifies inference into three, pUrvavat, 
Sesavat and samanyato-drsta, 03 The new school of logic 
gives another classification into anvayavyatireki, kevalanvayi 
and kevalavyatireki The second is dependent upon only 


62 Tac ca samanadhikarapyam bhuyah sakrd t a dartanat sanskar* 
odbodhe smrttpatham arohati Tatas tatsmarapottaram hetuh 
sadhyam micayayati Yatha mahanasadau tuicite dhumasya 
vahnyavyabhicantasamanadhikaranye patent panatadau drfte 
dfwme tatsmarpottaram dhumo vahnim ni tcayayatl, dhumadeie 
vahmr itt Sa m icayo numitift Pr p 142 

63 Njayasutras 1 i 5 
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the positive concomitance as no-instance on the negative 
side is available. 64 Purtisottama is not, however, inclined to 
accept it, for even if an object may be said to be knowable 
in one form, it is not so knowable in another form and thus 
the negative instances are available. 65 Purusottama accepts 
the other two, J. e. Kevalavyatireki and Anvayavyatireki* 
The former is arrived at, when only negative instances can 
be found, as in ‘the earth is different from other things 
because of its earthness/ (Prthivi itarebhyo bhidyate 
prthivitvat , ) In the anvayavyatireki form of anumana, we 
have hoth the positive and negative concomitance as in 
* the hill has fire on it because of the smoke/ ( Parvato 
yahniman dhumat). 

Both these, anvayavyatireki and kevalavyatireki, can 
be classified into svartha and parartha. 66 Svartha is for 
resolving the doubts of one’s own mind while the other 
is for convincing others of one’s own conclusions. The 
Jatter therefore is dependent upon a syllogism, which 
according to the orthodox Nyaya has five propositions, 
pratijna, hetu, udSharaija, upanaya and nigamana. Purusot¬ 
tama prefers the syllogism with only first three propositions. 67 

Puru§ottama also discusses in his Prasthanaratnakara 
various fallacies of reason, which we have referred to in 


64. Anmyamatravyaptikam kevalanvayi yatha ghafo' bhidheyah 
prameyatvat pafavat . Tarkasaiigraha. p. 40. 

<55. Sarvatrapi kenacidrupepa jfieyatvadiiattve' pi rupantarcpa 
tadabhavasya sarvajaninatvdc ca kevalanvayis3dhyakanum5na- 
syaivabhavat Pr. p. 14!. 

•66. Idam dvividham api svarthaparanhabhedat punar dvividham. 
Pr. p. 143. See also TatJcairirizrafia p- 37. 

67. Pr. p. 144, 
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"the preceding chapter and hence the discussion need not 
be repeated here. 

The most important pramgija for the vedSnta, however; 
is the verbal testimony, which is defined in the Nyaya- 
Sutras as the instructive assertion of a reliable person. 88 
According to Purusottoma, the apta is one who speaks of 
things as they are. 80 It can be divided into two types, 
daukika and alaukika. The laukika rafers to persons like us 
tvhile the alaukika refers to all from sages to God. Among 
those who are alaukika, the higher a person, the more 
reliable he is. The most trustworthy and absolutely infallible 
is therefore God. So the Vedas which owe their origin 
to Him, constitute the independent p^amalJa. ,0 

Purusottama discusses whether or not the Vedas can 
be treated as an independent pramSpa. Ordinarily, the words 
of a roan depend upon what he has seen or inferred, but 
this does not mean, says Purufottama, that x-erbal testimony 
•owes its authoritativencss to perception or inference. 
■Whenever a word is heard, it has the capacity of conveying 
to our mind a specific object, which may not have been 
perceived The scriptures arc not dependent upon perception 


€8. AptopadeSah tabdah. Njayaiutros I. t. 7. Cf. also Sa 
captopadeiarupah. Pr. p. 34. 

•69- Aptai ca jathasthitarthaiadi. Pr. p. 34. 

30 It Is interesting to note that a similar classification has 

been given in the Tarkasafigraha: Vdkyam di’ivijJiam. 
VofdiJcam laukiktm ca. VmdiJcanu&aToltatvdt sartam cm 
pramapam, Laukikam tv aptoktam pramapam. Any ad aprarnd pam. 
Tarkasangraha. p. 53. Cf. also similar classification in the 
Nydyasutras: Sa dvutdho dfffodfftartkattat. I. I. 8. 
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as the dharma, which-is nowhere perceived in the worJd, is- 
taught in the Vedas. We may agree that the" words, which 
establish something connected with the worldly dealings,, 
require perception but this is not the case with the Vedas. 71 
The Vedas teach us of the objects, which are supra worldly. 
So their authoritativeness is self-established. 72 Purusottama 
argues that if we believe in the paratal? pramSiiya,. 
i. e. its validity depending upon something else and 
not self-proved, then the right knowledge can be- 
acquired only by the operational capacity of that particular 
pramSija, upon which it depends. The knowledge of that 
capacity again depends upon something else and so on. 
This would lead co the regressus ad infinitum. We shall 
have therefore to stop somewhere. So we may finally believe- 
in the pramajpatva of the internal organ, which is purified 
by the Yoga or in the instrumentality of the quality oF 
sattva, pure and simple, the purification of the internal 
organ or the quality of sattva can be brought about by 
the scriptural means alone. Great persons can have faith 
only in the Vedas. So the Vedas slone, which purify the- 
sattva, which are the words of God Himself and are oF 
the nature of His outbreaking, stand as unrivalled. 
pramaija. 73 

The impersonal character of the Vedas, as made out 
and emphasised by the Mim5msa, has raised one- 


71. Ato Lauhkavyavaharasadhakasyaiva habdasya pratyetkfopajiva- 
katvam n a Vedasya. Pr. p. 38. 

72. S'abda eva pramapam . Tatrapy alaukikajriapaka eva. Tat 
svatafisiddhaprarnopablavam pramapam. T. S. P. V. 7. p. 35- 

73. Cf. T. S. Ab. Vl 7. p. 35. 
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complicated problem regarding the character of words and 
their relation to the objects, which they convey If wc 
have to believe in the Vedas as the highest authority, we 
must understand that relation to be eternal, but the 
individual objects denoted by the words are perishable. 
How to explain this 5 Jaimini says that the words exist 
for ever, in an unperccived form, they are only made 
manifest when they are uttered The relation of words and 
their meaning is eternal 74 In that case words can not 
denote individuals, they have their relation with 
the form or Skrti, which is eternal 3amkara 

generally accepts the opinions of the Mimamsakas 
and says that the words have their connection 

with the form and not with individuals ‘ 5 Though gamkara 
accepts the conception of jati, later advaitins like Citsukha 
do not accept it, becsuse it is difficult to explain the 
relation of jati, and vyakti, class and individuals Ramanuja 
gets over the difficultv by thinking that all the words 
ultimately denote God The inner self of all the words is 
God, as the external form of the objects, uhich are expre¬ 
ssed, may be diverse, we should not think that the words, 
which ultimately denote God, are synonymous 16 


74 Autpattikas tu iabdasyarthena sambandha] ? 

PuTva-mimamsasutras I t 5 

75 Ahtibhii ca sabdanam sambandho na vyaktibhifr 

S u»tkarabha$ya I 111 26 

76 Sarve iabduh paramStmana eva vacakah Sanadarsana*- 

sangraha p 104 

See also lha tu sarvavasthavasthayoh pammapuTufaSariTauena 
cidacitos tatprakaratay^na podarthatvat tatprakarah 
paramapurufah sarvada sanaiabdavacya itl tilejtiA 
SrJbhayja I i 1 
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relation of the words with an eternal form there would 
arise the contingency of admitting lah§apa (indication), by 
which we know of an individual object Vallabha however 
is staunchly opposed to laksana m the explanation and 
interpretation of the Vedic passages. In emphatically 
advocating the strictly literal interpretation of the Vedic 
passages, Vallabha surpasses the Mimamsakas also While 
stating that, by once resorting to laksaija, we shall resort 
to it everywhere, which is surely not a happy way of 
explanations, Vallabha and after him Puru§ottama give a 
sound argument also The words employed in the Vedas 
have not always their conventional meaning, but are at 
times used in their etymological sense. The word nktaretah 
is an instance It can not have relation with any eternal 
form that can imply any individual, on the other 
hand it is an attribute and as the term can be used 
only after the seminal discharge, it is anitya also 82 
To remove this anamoly we shall have to accept a different 
Vedic world with the celestiel objects, that are the avayavas 
of God Thus all the words, letters and c entences, which 
are the vikrti of the Omkara, primarily express God What 
is briefly stated by the Omkara is stated m the Vedas in 
so many words 83 How can we know that there is a 
different Vedic creation ? for this is given the example of 
the word Jamadagnya One may call oneself Jamadagnya 
or the son of Jamadagnt, but he knows himself to be 
Jamadagnya only indirectly and there is no perceptible 


82 A B P I «l 28 p 426 

83 Tcthcca bijaiaktir eva sarvavrfi?e prasaratity Omkarasya ya 
paramatmavacakata saita samnmm vedataiau prasrta. 

A B P I i 10 p 150 
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•evidence for it. Similarly the Vedic world which is diffe¬ 
rent is known only indirectly. 84 The conventional usage 
in the scriptures is to be understood as it is understood 
in the world, from the expressions of the elders. Puru?ot- 
tama says that people make golden images after knowing 
the form from the earthen or wooden images That is why 
mundane illustrations like that of a pot and the clay are 
found in the Vedas. So only human beings and not the 
Vedas are dependent 8 5 

The connection of words with individual objects is the 
question not only with the Vedas but even with ordinary 
words, which have their worldly usage That the objects 
are infinite does not pose any problem for Puru$ottama, 
who says that all the objects in the world are non-different 
from God. 

It will thus be seen that the Suddhadvaitins not only 
•differ from 3amkara, but even from Ramanuja. They accept 
the form but are inclined to believe in the relation of words 
with individual objects. They agree with Ramanuja in his 
wiew that words express God, but while for Ramanuja, all 
the words ultimately express God, in the system of Vallabha, 
-all the words primarily express God and there is no scope 
left for indication. They admit the sphota but not as explained 
by grammarians. The sphota is not revealed by the 
letters (Varnabhivyangya) but is explained as 'Sphutati vag 
■anena' i. e. by which the speech becomes manifest. And finally 
they believe in an entirely different world of the Vedas. 

84. TatKa ca parole?epa wasja jatka jaiWagnjSvagatii latfiS 

paroJcjrepapi tasja prapancasyavagatlh. A. B. P. I. |j(. 28. p. 427. 

85. A. B. P. I. 1. 4. pp. 136-137. 
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This world is supramundane and hence the authority of the- 
Vedas can never be questioned, even if they express what 
may appear to be absolutely wrong and absurd ideas like- 
*Fire is cold’ (Vahnir amisrioh). That the Vedas are alaukika 
is enough to seal the lips of any sceptic, who would find 1 
out a bundle of contradictions In the Vedic literature. It i$ 
a novel and yet a very strong argument of Vallabha and) 
his followers. 

Puru;ottama accepts the expressive capacity of fall the- 
three, letters, words and sentences. He says that among 
themselves they bear the realtion’of principal and subordinate. 
Thus in a word, the letters are subordinate to the word, and 
in a sentence the words are subordinate to the sentence. 
Puru§ottama explains the expressiveness ( Vacakatva) as the 
possession of the beginningless capacity favourable to the- 
connotation of a certain meaning, which is understood 
from it. As this connotation is accepted as eternal, 
there is nothing to bar the eternal nature of 

expressiveness. 80 Grammarians believe that kakti is the- 
very nature of the word and is the same as vacakatva. 
Puru§ottama however understands kakti as the capacity to- 
reveal the meaning and not as vacakatva. 87 Sanketa is 
explained by him as the divine revelation of Sakti so- 


86 . Vacakatvamcanhapratiti janananukulanadisaktimattvam bodhy- 
am Evam ca saktya bolhakatvasyautpattikatvenabhipretatvan na 
tasya nityatve kim api badhakam. Pr. p. 88. 

87. Vflsmstas ttt sadhutvaparaparyaya anadivacakatvarupa anhabod- 
havirbhavaka'saktir atiriktaiva. Pr. p. 88. 

At another place Puru$ottama explains S'aktl as; 
Vadapadarthayor nityasambandharupd. T. Sn. Ab. V. 153. p. 130. 
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as to reveal only a particular meaning of a particular word 
uttered at a particular place and time. 88 3akti is three¬ 
fold i. e. it has three vrttis : (1) Primary or mukhya* 
(2) Indication or gaurii and (3) implication or tatparya. 
The first is the expressed sense. It is threefold; conventional 
e. g. mandapa, etymological e g. pacaka and etymologico- 
conventional e. g. pankaja. The second is that which 
indicates by a possible connection. It is classified into two: 

(1) Prayojana lakgania, when some sense is conveyed 
indirectly with a certain purpose, e. g. Gangayam Ghosah, 

(2) GauijI laksaija, when the idea of resemblence is meant 
in a sentence, e. g. Gaur vahikafu 80 Implication is the 
utterance of a sentence for conveying a certain purport. 00 
Purusottama like some rhetoricians, does not accept 
suggestion or vyanjana as a separate vrtti, but includes it 
in the tatparya. 91 

Purusottama does not agree with the MlmamsS doctrine 
that gabda is pravartaka. In the jJuddhadvaha, it is God 
who urges people for action. Purusottama uses the method 
of reductio ad absurdum and argues that if we believe 
that the words are pravartaka, all would be engaged in 
the activity, as enjoined in the Vedas but this is not the 
case. So their pravrtti or otherwise depends upon the 
desire of God and not the Vedas. 92 


88 . Etaddesakalavibhedenasmabhir ucca ryarns no' jam sabda imam 
evanham bodhayatu na tv anyam itisvarakrtanijamarupah 
Saktisankoca eva aanketapadtnocycte. Pr. p. 88. 

89. Pr. p.-93. 

90. Tatparyam ca tatprauticchaya uccantaxvam. Pr r 94- 

91. Pr. p. 95 ff. 

92. Pr. p. 101. 
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Vallabha explains the Smyth as: 

Rsipam purvacaritasmaranam smrtir ucyate 03 
Pura§ottama gives the same definition in his Prasthanara- 
tnakara , 04 Experience, says Puru$ottama, is the root of 
memory. It may arise owing to the practices of 
ancient sages, or by worldly dealings, or from the 
Gastric works on policy or from the Vedas. Out of all 
these, only the last can serve as the means of valid 
knowledge. But the validity of the smrtis as a pramana is 
not on a par with the Vedas. Putu§ottama says that just 
as a mirror reflects an object, the smrtis expound the 
teaching of the Vedas , but just as in the case of reflection 
there is a fundamental distinction between the object and 
its image, as seen in a mirror, similarly the pramanya of 
the Smrtis is dependent upon the knowledge of the Vedas. 
The Smrtis thus have the purpose of enlarging and streng¬ 
thening the Vedas and not of replacing them. 9 ® 

Puranas ara understood by Vallabha as being Vedadhar- 
matideia, i. e. the extension of Vedic teaching. 98 Tt may¬ 
be interesting to note that the Puranas are considered in 
the Suddhadvaita as more important than the Smrtis. 07 
The Puranas ate of the nature of explanation and expansion 
of the Vedas (Vedopabrmhanarupa). The Puranas describe 


93. T. Sn. V. 33. 

94. Ft. p. 103. 

95. T. Sn. Ab. V. 49. p. 38. Cf. also p. 39. where Purujottama 
says: Smrcirupapramapasya svarupam janyam na ttt vedavat tutyam. 


97 “S'rutismft: ubhe netre purapam hrdayam smrtam.’' 
quoted by Vallabha in T. Sn. P. 49. 
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the sport of the highest Lord and are thus equally author- 
Jtative like the Vedas y the only difference between the two 
being that the Pur anas are dapendent upon a particular kalpa 
-to which they belong, while the Vedas are independent of such 
considerations 98 

Purusottama is not inclined to accept the other pram- 
-anas, which are accepted by other systems of thought 
Upamana need not be taken as a separate pramapa, for 
the knowledge of resemblence is obtained by our sense- 
organs like the eye with the help of the memory of the 
similarity that has been experienced before 00 The yogya- 
anupalabdhi which is advanced by the Naiyayikas, 
as an argument to prove the abhava, has not been 
admitted by Purusottama We can not say that something 
is known by non-apprehension, just as we know it with 
our own eyes 100 The Mimamsakas accept the arthapatti 
as a separate pramana, as illustrated by the passage, ’Jnan 
De\adattah grhe nasti\ which means that he is out It is 
•classified by Parthasarathimi^ra into two, Srutarthapatti and 
dr§$artbapatti Purusottama says that the Arthapatti of both 
these types is just auxiliary to the £abda and pratyak§a 
respectively Pnn S N Dasgupta says ‘Purusottama also 
admits arthapatti or implication as separate pramana, m 

98 Purapam Vedavad ever fcfuzgawmwsvararupam tauatkafpiyc- 
bhuvanadrumatmakasya bhagatalo Ulam pratipadayac cknadir- 
upasya m ahatmyam parabrahmana ci a ladati tena tattatkalpa~ 
tmakakaladfimam eta tadbalam n a tu tanniraf>efc?am in T Sn 
A b V 55 p 54 

99 Pr p 148 

100 CaIc?u?JHagatah mvad cinupalabifijaiagafa ui prflttayabfifiujr 
Pr p 121 
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the manner of ParthasarathimiSra' 101 It is difficult forme 
to understand how he has arrived at such a conclusion, 
when actually Puru§ottama says : ‘ Exam dvividhapiyani 
cirthapattir yathdyatham pratvaksaSabdayor anugrahika, 
Pratyaksadipramitarthajfianadardhyahetutvat. Natti pram- 
q pant a ram. Tedgamakasya baliyasdbhavad iti * 102 

Aitihya or tradition is explained as a particular 
statement, the authorship of which is unknown. 103 It is 
illustrated by * there is Yaksa in this tree/ It is no- 
pramapa because it is not decisive. It is included in the 
!$abda. Sambhava which is like undetstanding the number 
hundred in the number thousand, is included in the fcabda. 
Lokaprasiddhi is included in pratyak§a, cesta in anumana* 
lipi in fcabda and pratibha, which is illustrated by ‘ my 
brother is to come to-morrow* is no pramapa. 

It will thus be seen that only three pramapas, 
pratyak§a, anumana and Sabda are accepted in the- 
fsuddhadvaita. Out of these three, the first two are useful 
in the ordinary worldly dealings, while in the spiritual 
matters only varbal testimony is to be taken as 
authoritative. 104 Purusottama says that the validity of the 
pramapas depends upon the quality of sattva present in 
them. 105 This quality of sattva can be acquired even by 
yoga, but as the Yoga itself depends upon the Vedas y it 
is better to accept the Vedas as the highest pramana. 


101. S. N. Desgupta. History of Indian Philosophy. Vol. IV. p. 345. 
10 L Pr. p. 152. 

103. Aviditakartrkah sabdavisesah. Pr. p. 153. 

104. Purvoktany eva vyavahare pramansm. Pararranhe tu soldo, 
eveti siddham. Pr. p. 153. 
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Perception and inference depend upon persons like us, 
who are affected by avidya or ignorance and so they are 
definitely weaker than fcabda 108 Vallabha defines tarka as 
* Tarko ndina svotpreksita yuktih . no1 Purusottama gives 
a very interesting argument, when he says that as the world 
is full of diversity, it is very easy to find out suitable 
examples for both the argumentators and so it is difficult 
to give a particular reasoning for a particular point 108 

Purusottama does not seem to have any definite view 
regarding the spontaneity and self-validity of knowledge. 
While the followers of MimamsS, Kevaladvaita and 
Vifcisjadvaita believe in the self-validity of knowledge, 
Purusottama says that there are cases where knowledge 
should be regarded as depending upon accessory influences 
•of memory and the like, hence it should not be regarded i 
as self-valid always 109 For the scriptures of course, he 
believes in their self-validity, as pointed out above 

Brahman-attributes : 

It has often been alleged that Indian philosophers, 
who have accepted the Sabdapramana as the highest 
authority, have never cared to prove logically the existence 
of Brahman but have accepted it from the Upam$ads 


Kb Sarvany eva pramapant sattvam eva kathaflcana, upajtvanti 
Pr p 35 f 

106 Pr p 105 

107 A B II ii II p 563 

108 Lokasya vaicitryepobhayor vadmor dfffantasaulabhye ekataraj' 
uktimyamakasya hetor abhavac ca-A B P II I. II. p 569 

1 09 Pr p 155 



318 


Purusottamaji A Study 


Vallabha not only refuses to accept tarka, but even 
condemns those who follow it The Naiyayikas, aspecially 
XJdayanacarya has given so many arguments to prove the 
existence of Brahman Ramanuja m his S'nbhasya has 
refuted such arguments as have been advanced before him 
Purusottama with his strictly logical mind, gives a studied 
refutation of all these arguments and tries to prove that 
Brahman is the Aupani§ada Puru§a, which can be known 
only from the Upam^ads and not by any other means 110 
Brahman thus can not be said to be an object of our 
worldly dealings It is beyond all our senses, beyond all 
our thoughts. It is sarvavyavahSratita But if it is beyond 
the reach of our senses, how can we approach it ? What 
again about the incarnations of God, which, as stated in 
the Ptiraqas, are seen by the people 5 To this the 
guddhadvaitin replies that even if it is beyond the vyahara,. 
and is thus not an object of any pramana, it becomes an 
object of the Vedas , because of its own desire 111 So far 
as the incarnations are concerned Purusottama says that 
Avatara means the descent of God from the Vaikupfha 
to the world 11 a These various incarnations of God arc 
like the different parts played by an actor, who may be 
seen on the stage as a king or as a minister at his 
own de'ire 113 

UO A B P I 1 2 pp 70 81 

111 Tfltai ca pramanabalenavisayah svecchaya u §ayas cetyuktam . 

A B I i 4 p 134 

112 Avataro nama vaikttnfhasthanad ihagamanam T S Ab V. 

73 p 121 

113 Ydtha n ale raj ay am a£v6 yam tatha sadhaiano matsyd jam 
varahd yam manusyd yam iti tesam budhjanakety arthah 

T S Ab V 71 p 120 
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How is it that Brahman is beyond our ordinary means 
of proof ? The reason is that Brahman has no form, that 
can be an object of our visual perception It is like the 
empty space without clouds Our eyes which can compre¬ 
hend only that which is endowed with form, goes far and 
wide in the sky but grasps nothing It is only the fathom¬ 
less blue that is seen by us Similar is the case with 
Brahman, which is too subtle for our senses and too far 
for the ordinary functions of our mind and body 114 Thus 
Brahman, which is not in any way an object of our bodily 
and mental efforts, can be an object on account of its own 
sweet will, which can make itself seen or unseen, heard 
or unheard, known or unknown in whatever form it 
wishes and at whatever time it desires When it thus 
wishes to be seen, it is the very profundity of Brahman 
that helps the mundane sense-faculties in its apprehension 11 * 

Brahman, which is formless, is an abode of contradictory 
qualities according to the f>uddadvaita From the scriptures 
which are the only authority for knowing Brahman, we find 
that it is variously described as full of attributes and yet 
devoid of them If an attempt is to be made to reconcile 
those conflicting passages, we shall have to believe that 
Brahman is possessed of contradictory attributes Vallabha 
and his followers believe that Brahman is capable of becoming 
everything (sar\abha\anasantartha) Hence for one, who 
accepts the Brahman as stated m the scriptures, there is 


114 Cf T S Ab V 75 

115 Evim sati mam sane lokadfftycna paiyantv iti yadeccha ts 3£ 
brahma po gambhtratana loladryiyahugrahika bhaiatt 

T S Ab V 75 p 126 
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bo conflict nor any shadow of conflict. It is, as Puru§ottama 
points out, the nature of the thing (vastusvabhava) and 
How can the esaendal nature of anything be called into 
question? 11 ® We can not counter what is, and the 
possession of the contradictory attributes by Brahman is. 
Even if we And something quite wrong and self-contadictoty 
in the $rutis like, * the fire is cold *, we should believe 
that it is correct, because Brahman can be both fire and 
cold. Similarly Brahman can be both formless and formed, 
without hands and feet it can run and catch, without ears 
it can hear, and without eyes it can see 117 The contradictory 
attributes of Brahman can be made out even on the logical 
grounds. The earth, as we see, is the resting place of the objects, 
Which are by their very nature against each other. Thus for 
instance a snake and a rat, both of them live on earth. 
Again we may enter or exit or rest and all these are called 
actions. We may be awake or may be experiencing dreams, 
but the resort of both these is our buddhi. Similarly Brahman, 
which is the almighty basis of everything, the principal 
substratum of all that works or is worked upon in the 
universe, is decidedly the abode of contradictory attributes . 118 


116. A. B. P. III. ii. 21. p. 923 

117. Tatha ca bhagavatah sarvatupatiena vahmrupatvad anti?p<*- 
tvarupatvnc canuspatvsavahmtvayor aikadhikarapyac dmatiadi- 
n am apy aikadhikarapyut vahnir anuspah par am brahma 
brahmuvispufwaUaram anaharam ity avimddham. 

S. S. pp. 124-125. 

118. Brahma WuddhadharmsSrayam. Viiaksitasarvadharatvin. Sah- 
- ajavmiddhasarpa-musakddyadharabhumwat. Parasparaviruddho 

ni $kramapatvaprave f anatv a fray akarmavat Jagrdadyadhdrabud- 

dhwac ca. T. S Ab. V. 71. p. 119. 
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This possession of contradictory attributes, says Purusottama, 
is found in Brahman more; it is less and less in its effects 
just as a lotus leaf gets thinner and thinner and is pointed 
at the end. 119 Thus even the effects have the viruddha- 
•dharm5$rayatva, what to talk of Brahman ? 

The teachers of the 3uddhadvaita have to say something 
•even for those, who do not accept*the ViruddhadharmaSr- 
^ayatva, just on the ground of the essential nature of Brahman 
IBrahman is different from the world and so the negative 
•descriptions of Brahman are for showing how our mundane 
-attributes can not be applied to it. Thus Brahman is said 
'to be described as endowed not with the ordinary attributes 
of our world but with the supramundane attributes, stated 
in the scriptures. 120 This is proved by the scriptures 
-themselves because the negative descriptions are followed 
Tay the positive ones. This is just like a statement, ‘ He 
is not a sinner but is meritorious, 121 This kind of 
reasoning is however for only those, who do not agree 
rto the viruddhadharmaSrayatva on the basis of the 
vastusvabhava alone; otherwise the principal tenet of the 


•119. Yflfha hi Kamalam mule bhuyah sad agrabhage apiyas tisfhati 
tatha viruddhadharmairayalvam api bhagavati bhuyah sat 
karyegu hrasad ativipTakj-gfe karye' tyalpam bhavatx. 

T. S. Ab. V. 71. p. 119. 

320. TatHa ca jagadvailakgapyabodhanena tatprakdraka dharma 
mjihyante na tu tatsadrsah siarupadharma api. 

A. B. P. III. II. 22. p. 924. 

321. Asrhilladi/rwtir na jai-addkarmam?edhtJcn. fCifldn nifid/iya tada - 
nyasatiabodhakatvat. Yad evam tad evam. 

Na pdpah pupyavan ay am ityadwakyavat. S. S. p. 238. 
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Jsuddhadvaita is of Brahman possessed of contradictory* 
attributes 122 

The question of the attributes of Brahman has assumed 
very much importance m Indian Philosophical systems The 
Upanisads, which are the expressions of various thinkers 
about the Supreme Principle of our life and of our world, 
show two different trends of thought, both of which are 
mutually conflicting While the religious urge of a man 
would require a God, who is full of all vurtues and devoid 
of all the evil, the reasoning of a man tends to admit of 
God, nay not a God but a Principle, which is beyond us 
and beyond all that belongs to us How can Brahman be 
bound by the so-called virtues or vices of our fleeting life 
and changing world 5 If we accept Brahman as basically 
different from the world of limitations in which ue live and 
die, we should also be prepared to concede that it can notr 
be possessed of the qualities which are of the limited world 
and which are thus licntted themselves Thus the bold 
declarations of Yajnavalkyain Brhadarapyakopomsad l23 led 
to the extreme position of the Buddhists, who would 
call their principle nothing else but kunya, which brought 
their theory dangerously near to nihilism if nor 
to nihilism itself Samkara, as a master of strictest logic 
cannot in any case refuse to accept this. If the reality 
is to exclude the chimerae and if it is to be eternal* 
then the Real, rather that which is not non-real* 


122 Ato ye vflstusvabkfluato vimidhadfiamiafrayatvam na manvate- 
tJn praty evam lauhhilaukiiiavibhagarvpaya yuktya mrpayah 

A B P lit n 22 p 925. 

123 Cf Brhadarapyjkopani?ad II lit 6, III ix, 26, IV II 4, IV* 
lv 22, Iv v 15 
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cannot be understood as fettered by our own chains. 
Brahman can not flow in the limited channels; the only- 
thing which we can say about it is that it is Pure Being, 
though as a category there may not be much difference 
between pure being and non-being. S>amkara certainly 
believes in a personal God, but that Ifcvara is at a lower 
level. All the virtues and powers of that God are evaporated. 
in the white heat of the pure being, when we rise from 
the lower to the higher realm of Truth. The teachers who - 
followed S>arakara, could easily see that however logical - 
this position might be, here religion is divorced from, 
philosophy. However ardent a devotee may be, however 
sincere he may be. be would not like to worship a God, 
who does not exist in the highest sense. Mere flight of 
high soaring intellect would not be sufficient for religion, „ 
which requires some slice of imagination and emotion. 
Thus Ramanuja and the Vaispava teachers who followed 
him violently attacked fsamkara as a buddhist in disguise. 
Ramanuja says that Brahman is possessed of all the 

attributes, which are good and is devoid of all the 

qualities, which are bad. Vallabha cannot accept this for 
obvious reasons. If we believe that God is different 
from the world, he must not have the attributes 

of the world. Vallabha can neither accept the position of 

Samkara, whom he thinks to be his chief adversory 
because Vallabha believes in the path of devotion as the 
only and the easiest way of salvation. Hence we have the- 
highest Lord of the J>uddhadvaita, as possessed of 
supramundane attributes, leaving out the limited worldly 
qualities. Brahman can thus become even a bundle oT 
contradictory attributes, because all the attributes are 
superworldly and the term contradictory, which is the word- 
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of our world, loses all its force Really what Vallabha 
intends to say is that Brahman is endowed with all the 
attributes, though they may appear to be contradictory to 
us because of its essencial nature of being beyond our 
imagination and intellect The foregoing analysis will show 
that the positions taken by flamkara and Vallabha are not fat 
removed from each other, though attempts hav e been made 
to show that they are poles apart The only difference between 
the two is that while 3arakara refuses to adore his God with 
worldly clothes, Vallabha goes one step forward and 
adores him with the clothes, which are not worldly That 
Vallabha calls Brahman nirguna is an unmistakable proof 
for it, because mrgupatva means prakj-taguparahitya 
It should be noted that according to Purusottama one who 
is possessed of the knowledge of the qualmless Brahman, 
is one has been away from the worldly qualities owing to 
the grace of God 184 

What again is the relation between Branman and its 
attributes ? The problem does not arise for Samkara, who 
doea not believe in the qualified Brahman On the other 
hand he thinks that absolute oneness or 4d\aita can not 
tolerate the difference even within itself, as would be the 
case if we accept Brahman as possessed of qualities Brah¬ 
man acording to Ramanuja, is Vj$i${a or qualified by the 
sentient and the oon-sentient both of which form the body 
of Brahman which is the soul Here of course Ramanuja is 
not so very clear or exact He says that Brahman is one 
even though it is qualified, just as the body and the soul 

324 Y as tu bhdgavafonugrahepa praUrtaguparahud bfiut sa nnguna 

brakmavidyavan i ty ucyate A B P IV In 14 p 1368 
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together make one man But this would make his Brahman 
a composite whole because if we are to believe in the 
transformation of the cit and the acit into the gross 
form from its subtle state. Brahman remaining the same, 
it would naturally imply that the cit and the acit are the 
extraneous qualities attached to Brahman and do not belong 
to its essencial nature Purusottama rightly points out that 
if we are to believe m oneness, that One cannot include 
within itself the qualities which do not form part and 
parcel of its essencial nature 108 The greatest difficulty 
with Ramanuja is that, he leaves the relation of Brahman 
and cit-acit partially unexplained, skips over the problem 
by giving the body-soul analogy which is not quite 
satisfactory and clings to the term Advaita, even though 
at times the Dvaita is not removed 126 Vallabha’s position, 
as explained by Purusottama, is an attempt to solve this 
difficulty, while retaining Brahman as possessed of attributes 
Vallabha can not agree to any distinction within Brahman, 
it cannot be a composite whole and so we must accept 
ekarupata in the essencial nature of Brahman as the scriptures 
always pointedly teach of Brahman as ‘ one without 
a second* 127 Puru§ottama says that a substance and its 
quality have the inseparable relation between them and it 
is because of this inseparable relation between the two 


•25 Atmapadasya kevalatmavaatvena viseyanantarasangtahaksamat 
vit A B P I I 3 p 98 

•26 Of An eternal relation between them whether essential or 
accidental will be an inexpli able mystery ' 

Radhakrishnan Indian Philosophy Vol II p 713-714 
127 Cf A B P III il 11 p 902 
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“that there is non-difference 128 Again the attributes of 
Brahman are not accidental but essencial and Brahman is 
'thus both the knower and the knowledge, the existent 
•and the existence, the blissful and the bliss The relation 
between the two is thus of Tadatmya, which is explained 
as *Bhedasahisjfur abhedah 9 Just as sunlight is an attribute 
of the Sun and is also the essencial nature of the Sun, so 
is the case with Brahman and its attributes . 120 It will 
thas be seen that Vallabha steers clear between the two 
positions of Samkara and Ramanuja He accepts the 
^attributes of Brahman and as attributes, they must be 
different from the substance But then they are inseparable 
and essencial, not accidental or extraneous They thus 
belong to the vary nature of Brahman Hence the difficulties, 
which are found in tne theory of Ramanuja are avoided 

The question also arises whether Brahman should be 
endowed with a body Purusottama after Vallabha rejects 
the idea outright because the creator Brahman cannot be 
said to have any limitation of its own that would require 
a body So in the original form there can be no £arira 130 


j 28 Dharmadharmwos cavinabhavena sthitatvad abhedah 

A B P 1 lv 2 p 481 See also Sa ca sampad (1 e abheda 
ta hbjuwupaiMe. safx suaira\atiumhbji- 

tatvattadvihayavartamanatvamitiyavat A B P III li 28 p 945 
129 Y atha suryaprakasyos tadatmyarupasya bhedavmiddhasatnpadd 
bhedasya kelpana evam brahmataddharmayor apt 

A B P III 1! 28 pp 935-936 

430 Tatranyanapeksataya sawakaitur brahmapah ka vanupapattih 
syad yen a wasyapi Sauram kalpayet Ato mularupe nasty eta 
ianram A B P I i 19 p. 227 
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3rahman-the essential form. 

For the sake of a dear understanding of the £>uddhad- 
'vaita, Brahman is to be understood as having three forms, 
the essential form, the causal form and the effect-form. 131 
The essential form of God is threefold viz. kriyatmaka, 
jnanatmaka, and ubhayatmaka. The first is described in the 
-former part of the Vedic literature. (i. e. purvakapda ) 
and the second, in the latter part 3. e. the uttarakSrida or 
the Upanisads. In the Gita and the Bhagavata Brahman 
is qualified by both action and knowledge, and is showed 
to be the object of devotion. Here the Aksara is to be 
Included in the Uttarakaijda and Karma in the Purvaka^da* 
Time (Kala) which is of the essential nature of the 
interior sat, cit and 5nanda (existence, consciousness and 
bliss) and the svabhava or nature, which is not described 
in the scriptures as an object of production, are to be 
included in the essential form of Brahman. 

When God desires to be many, the aspect of bliss is 
-slightly suppressed because of the rise of the quality of 
sattva in the interior. 132 He thus becomes gaijitananda. 
This is called Aksara, the form, which God assumes, 
“when he becomes both prakrti and purusa. In the aksara 
are said to remain billions of eggs of all sorts. That is 
“what the Bhagavata Parana calls Ak§ara as the cause of 
alt the causes. 133 This Aksara is said to be resting at 
the feet of the Lord and is thus called the tail of the 


131. Cf. T. Sn. V. 85. also Pr. p. 164. 

132. T. Sn. V. 99. 

133. Tad ahitr aksaram brahma sarvakaranakaranam. Bhdgavata~ 
purapa. Ill xi 41, 



328 


Puru§ottamaji : A Study 


Blissful. 134 It is again the resting place of God, his 
adhara, his place of resort. Thus it stands for the 
vySpivaikufltha. The difference between Aksara and 
Puru§ottama is that the Highest Lord only desires for sport 
and is not entangled in it; the Akgaraonthe other hand is 
entangled in it and with the slight suppression of the aspect 
of bliss by means of the quality of sattva, it can be called 
the chief jlva. 138 Puru§ottama, the Highest Lord is again 
described in the Srutis and the Smrtis to be higher than 
both ksara and Aksara 136 The Highest Lord is thus the 
controller of Aksara. This Aksara is also anandamaya. As 
stated by our author the incarnations of the Puru§a are 
blissful and so we must accept the Aksara also as 
Anandamaya, because it is the avatarin of the Purusa, 
which is its avatara. The difference between the Highest 
Lord and Aksara is that of conditions or states and not 
of entities 137 Even if we believe that the Aksara is 


134. Brahma puccham pratistha Taittinya-upam?ad. II. 5. 

135. Tatha, ca Purusottamas tu Ulaya iccham fcaroti na tti taya 
vydpnyate, ity atirokitanandah. Aksaram til taya vydpptam. 
san mulabhutena sattvena tirohitanandam mukhyajivapadava — 
cyatam dhalte. T. Sn. Ab V. 98 p. 79. 

136. Cf. Ksaram pradhanam amrtdkfaram harah. S 'vetaivatara. 

I. I0_ 

... Aksara t parato parah. ’Mundaka. Upanifad. II. 1. 2. 

Dvav imau purusau loke ksarai cakpara eva ca. 

Uttamah purusas tv any ah paramatmety udahptah. 

Bhagavad Qua. XV. 16-17. etc. 

137. Qttaydm dvadaie *evam satatayukta ye bhaktas tvam paryupd^ 
sate, ye cdpy aksaram avyaktam tesam ke yogavittamah ’ In 
prafnena taduttarena caksarapurusottamayor aikyam avastha - 
bhedena fchinnatvam ca bodhitam A. B. P. I n. 23. p. 341— 
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AdhSra and Brahman is Adheya, there is no harm m 
believing both as one on the ground of the Viruddhadhat- 
ma&rayatva of God 138 

Aksara is obtained by the followers of the path of 
knowledge, uhile the Highest Lord can be realised only 
by the grace of God, combined with sincere devotion 
and ardent love This Aksara can however be understood 
as paving -uay to the paraprapti, because it produces the 
highest kno’s ledge by destroying nescience The destruction 
of nescience leads to the manifestation of the aspect of 
bliss, which may finally lead a devotee to the essential 
nature of the Highest Lord It is thus antecedent to the 
paraprapti 139 The scriptural passages teaching knowledge 
are connected tuth the Aksara Thus the Aksara is the 
form assumed by God for the emancipation of the souls 
following the path of knowledge 140 

Aksara i> a note! conception introduced by Vallabha 
in the systems of Vedamic thought L>r P. M Modi in 
his * Akfara-a forgotten chapter tn the History of Indian 
Philosophy * has shown how the conception of Aksara 
besides that of the Supreme Principle has often been met 
with in the Upanisads and the Gita The concept of 
Aksara fioue\er fost its existence m the works of 
Gaudapada and fsamkara and was not revived by the 
later Acaryas until Vallabha, the last Acarya in Indian 
Philosophy ga\e a peculiar position to it in the 


138 T Sn Ab V 99 p 81 

139 A B P III in 33 pp 1084-1035 

140 T Sn V 99 p 79 
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framework of his theory of pure Monism. The 

present writer does not think it proper to discuss the 
concept of Aksara, as explained in the Upamsads and 
Gita, because it is not within the scope of this study It 
is, however, difficult to assert dogmatically as to what 
exactly has been the meaning of the word, because the 
Upamsads contain speculations of \ arious philosophers 
belonging to various places and ages while the Gita 
■appears to give more or less a synthetic exposition of the 
different theories, that were current m those davs It may 
be possible to understand the Aksara as the immutable 
principle thus showing the trend of abstraction and 
negation in the description of the Absolute But so far as 
Vallabha is concerned, his idea of the Aksara is neither of 
abstraction nor of negation It is the mukhyajiva, or the 
first product, if the word can be used, and contains 
within itself crores of eggs for future creation Vallabha 
bovever uses the term found in the Upamsads and 
the Gita for a particular purpose The Upamsads , 
especially the older ones, generally teach the path of 
knowledge, while the later and minor Upamsads and the 
Pur anas teach that of devotion Vallabha who laid the 
greatest stress on devotion thought tha* the Highest Lord 
could be obtained not by knowledge alone, but b) sincere 
devotion and ardent love of a devotee, favoured by the 
grace of God What then about those who follow the 
the path of knowledge or action, as taught in the J>3stras ? 
The term Aksara, found in the Gita and the Upamsads 
uas understood and explained by Vallabha as the fruit, 
obtained by those who follow the path of knowledge 
Al§an is again inferior to the Highest Lord, and thus 
the superiority of the path of devotion js established 
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It is possible that Valiabha might have been influenced 
by Jjamkara, who also maintained a division of the 
personal God and the impersonal Brahman, though it 
should be admitted that there is no parity between the 
two cases except that there is a division, and that one of 
the t^o is higher than the other The distinction between 
the personal God and the impersonal Brahman has no 
place in the theory of Valiabha Thus whatever may have 
been the connotation of the term Ak§ara in the older 
works, it has a peculiar significance of us own in the 
philosophy of Valiabha 

Time (kala), action (karma) and nature (svabhava) 
■are said to be the different forms of Aksara Kala is 
manifested with the slight revelation of the aspect of 
existence ( sat), having all the aspects of existence, sentiency 
and bliss inside 141 It is thus an essential form of the 
capacity of action, because action is the power of the 
aspect of sat Hence the other two aspects of sentiency 
and bliss are suppressed 142 It can also be described as 
always moving, the cause of all, or the support of all I4J 
As it is the cause of all, it is the cause of worldly 
dealings like ‘ soon * or * late * ard being the support, it 
causes the dealings of past and future 144 Its first work is 

141 Ama/uaccidanando vjnuahore ijatsattvai jSena prakatah kcilah 
Pr p 165 

142 Kalah pimiyottamasya knyaiaktirupah Cestarupatvat Knya 
ca sadai sasakt inn yuktas cidanandatirebhavah T Sn Ab V 
105-106 p 84 

143 Nityagarve sari sakalasrayah sakalodbhavo va baht Pr p 166 

144 T ena sakalodbhavatvac cirakstpradivyavaharahetitvam sakala 
rayatvad atitanagatddwyavahcnahetutvam ca darsitam T £ n 
Ab V 10^-106 p 81 



3 32 


Purusottamaji A Study 


to disturb the equilibrium of the gugas 145 In the 
Tatt i adtpambandha, the dmne form of time is stated to 
be Aksara, the material form is the Sun and the spiritual 
form is the division into aeons, years and months 146 In 
the Pra^thanaratnakara however Purusottama says that 
the material form is the Sun and other luminaries, the 
spintud form is the atoms and the Highest Lord is the 
divine form 14 The time taken by the solar wheel in 
covering the atomic space is the time-atom which i£ 
too subtle 148 

Karma, li! e kala, is not a distinct category but only a 
different form of the Ak§ara It is the universal action 
which is capable of being manifested by diverse individual 
actions, depending upon that which is enjoined or that 
which is proscribed 140 Like kala, it is also connected with 
the aspect of sat, while cit and anaoda are suppressed 15(> 
The difference however between kala and karma is quite 
clear Kala is manifested of itself, while karma is manifested 
m the form of injunctions and prohibitions by human 

145 Etasya prathamam karyam gupaksobhah Pr p 166 

146 T Sn V 109 p 8:> 

147 Pr p 166 

148 Tatra yavata kalana suryarathacakram paramo numa tram 
dedam vyapnoti sa kalah paramanuh Pr p 166 

149 Vidhintsedhaprakarepa laukikaknyabhih pradedato bhivyaajan 
ayogya kriya Pr p 168 See also 

ViHitanisiiidhaprakarakakroi ibhivyangya knya karmeti tallaks- 
anam siddhyan T Sn Ab V 112 p 87 


150 T Sn V 112 p 86-87 



Exposition of the tfuddhadvaita 


333 


beings, 181 Again it is not eternally manifested like the 
kala, but subsists only upto the rise of fruit. 188 Karma 
is universal and is thus not different with different 
individuals. As it can be manifested in various ways, it 
■can give happiness and miseries to different individuals 
simultaneously. 183 It is not necessary to accept the 
Adf$ta f apurva and such terms as denoting separate 
categories They denote only the aspects of karma, 

Svabhfiva or nature is explained as that which 

produces transformation. 188 It is inferred from the 
transformation, which is its effect. 180 Puru§ottama says 
that when we see a certain cause producing a particular 
effect only, we shall have to accept the desire 

of God as the hetu for it. It may be possible 

to say that the desire of God is the svabhava 

but it is better to accept it as a separate category, which 


151. Kalah siata eta prakajah, ayam tu purusair vtdhmifedha- 
prakarepa prahafiknyate. T. Sn. P. V. 110. p. 85. 

152. PhatabhoganantaTam karmanaiasmarapat tatha. 

T. Sn. Ab. V. 110. p 85. 
Also see : Etasya ca bfuv^aktyjnantaram phalasamapanfivadlu 
prakatyam phalabhogajanakaknyayah kramepa tifobhaiah . 

Pr. p. 169. 

153. T. Sn. Ab. V. 111. p. 86. 

154. T Sn. Ab. V. 111. p 86; Pr. p. 169. 

155 PanpSmahetutuim talloksapam. Pr. p. 169. 

156. Panpamenfl amimeyah. Pr. p. 169. 
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is manifested m the form of the desire of God. 157 Thus 
it is not manifested in the form of sat, cit and ananda. 
Purusottama also points out that so far as the worldly 
dealings are concerned, kala has nothing to do with any¬ 
thing either sentient or otherwise Karma is useful orly as 
connected with the sentient, whereas svabhava is connected 
with both the sentient and the non-sentient 158 It has 
thus everything as its basis (Sarvavastusvairitah ) AU 
these four, Aksara, kala, karma, and svabhava are one 
with Brahman and are therefore neither effects nor 
causes. 189 That is why they are included in the essential 
form of God. 

It will not be out of place here to note the conception 
of Antaryamin, as taught by the exponents of Pure Monism. 
God is said to enter the heart of an individual, in the 
form of a swan, together with the individual soul. This 
form is called the Antaryamin or the inner controller Just 
as there are many individual souls, there are also many 


157. Dugdhamrtsutrudikam dadhighatapatadirupepawa panpamati 
netarepa rupgna. Tatra tadfbi bhagavadicchatva hetuh ..... 
Tatha ca saiva parinamahetubhuta iccha svabhava iti vaktum 
iakyam yady api, tatha pi ‘ Kalam karma svabhavam ca 
mayeso may ay a svaya, Atman yadpcehaya prdptam vibufchuyur 
upadade ’ iti vdkye upadanagocarataya katavad bfunnataya c a 
nirdeidt neccha svabhavah hntu icehakarepa prakafo bhavatl 
bnddkir iva vt]rJdnarUpepa. T. Sn Ab. V. 113. p. 87. 

158. Kalah.. ..ni radhara eva vyavaharopayogi .Jcarma 

cetanadharam tva vyavaharopayogi, tatha svabhavah . .. 
cetanacctanavastvadharam (Rupam) T Sn. Ab. V. 113 p 87. 

159. T. Sn. V. 114- p. 88. 
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AntatySmins 100 One may point out the anamoly in 
believing m so many Antaryamm* Vallabha says that the 
difference is not even in the individual souls, and so there 
is no question regarding the An aryamms 261 Vallabha 
states that distinction among the Antaryamm, Aksara and 
Krsna is just as between the charioteer the warrior and 
one who ts m the uamor Putusottama explains that 
the Antaryamm rules over the indiv idual souls like a 
charioteer, who controls the horses Ak§ara again controls 
the Antaryamm, just as a warrior directs a charioteer, and 
Kr§^a rules over Aksara even as the Antaryamm of a 
warrior rules over him 188 Thus though the Antaryamm 
belongs to the essential form of Brahman, because of its 
entrance in the effects with the individual souls, it is to 
be included in the causal form and not the essential form 183 

The concept of AntarySmin is not new to the Vedanta 
"Ramanuja for instance accepts it as one of the modes of 
God According to Ram§nuja, I£\ara appears in five 
different modes, one of which is the Antaryamm, in which 
mode he dwells in the heart and js to be seen by Yogins 
and accompanies the individual souls even when they go to 
heaven or hell* 184 The Antaryamm is, for all practical 

160 Yatha jivanam nanalvam tathantaryamipam dpi Ekasmin 
hrJaye hansarupenobhayaprevesat T S P V 28 p 70 

161 Bhedas tu ]ive pi nastiti na kapy anupapatlth T S P V 28 
p 70 

162 T Sn Ab V 121 p 95 

163 AnMr^aminam svartipabhutalve pi jivena saha karye praveiat 
karanako/Sv eva nweiah Pr pp 164-165 

164 Cf Bhandarkar Vai?{iavism Sawism etc p 75 
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hhagavat-tva. 165 What is meant by these 28 categories is 
that the causality of God is manifested in 28 ways. 186 
The ^uddhadvaitins explain all these tattvas on the 
•strength of the Gita and the Bhagavata- III, as expressly 
stated by Purusottaraa. 167 

Sattva is of the nature of pleasure and illumination, 
is non-obstructive to pleasure and causes attachment to 
•pleasure and knowledge in human beings. 108 Rajas is of 
the nature of passions, produces desires and associations, 
^nd causes attachment to actions 160 Tamas stupefies all 
the embodied beings and is created by the concealing 
■power, it produces tendency to carelessness, laxity and 
sleep. 170 

Puru§ottama says that we can not accept the theory 
•of the Samkhya that these qualities are moving by them¬ 
selves, because we shall then be confronted with the 

165. Bhagaiato bhdio bhagavattiam. Bhagavatah sarvan prati 
ya samanyakaxapala $a .. yata s te?am tathauam tasmat tani 
tattvani n a tu sankhydntaravat pfthakpadarthatvena tattvani. 
T. Sn. Ab. V. 87. p. 71. 

166. Bhagavato ya karapata sa loke' ffavit/iJatidha prakateti yavat. 
Pr. p. 169. 

167. Atah pat am gita m trtiyaskandham cafntya tesam lak?apany 
ucyante. Pr. pp. 169-170. 

168. Sukhanavarakatve prakabakatve sukhatmatve ca sati sukhasaktya 
jHanasaktya ca dehmo dehadyasaktijanakam sattvam. Pr. p. 170. 

169. Rajaatmakam t a tpspasangadijanakam va kaimasaktya dehmo 
mtaiBm dehadyasaktijanakam va rajah. Pr. p. 170 

170. AvarapaJaktijanyam sarvadehimohakam pramadalasyamdrabhir 
dehmo dehadyasaktijanakam tamali. Pr. p. 170. 
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purposes, a connecting link between the individual soul on 
the one hand and God on the other If we believe in the 
devotion as the only means of liberation, it is neeessary 
also to admit God, who can be worshipped and hence 
who is different from us In that case the Antaryamm 
"would, so to say, serve as something like a bridge between 
the two. 

Brahman-the causal form 

The causal form of God is manifested in 28 categories 
They are as follows — 

(1 — 3) Sattva, Rajas, and Tamas, 

(4) Purusa, 

(5) Frakrti, 

( 6) Mahat, 

( 7 ) Ahamhara, 

( 8-12) Tanmatras, 

(13-17) Bhutas, 

(18-22 ) Karmendnyas, 

(23-27) Jnanendnyas, and 
(28) Manas 

Puru§ottama says that all these 28 categories are not 
separate entities as such, but have God as their essence 
We shall presently see how and where the advocates of 
Pure Monism differ from the Samkhya theorists, but the 
basic distinction between the two is that while the 
followers of SSmkhya believe all these as separate entities, 
this is not the case with the Suddhad'iaitm'!, for whom 
the term tattva is to be understood as tat-t\a or 
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'bhagavat-tva. 163 What is meant by these 28 categories is 
that the causality of God is manifested in 28 ways. 106 
The Jjuddhadvaftins explain all these tattvas on the 
strength of the Gita and the Bha gavata-lU, as expressly 
stated by Purusottama. 167 

Sattva is of the nature of pleasure and illumination, 
is non-obstructive to pleasure and causes attachment to 
•pleasure and knowledge in human beings. 168 Rajas is of 
■the nature of passions, produces desires and associations, 
and causes attachment to actions 16 0 Tamas stupefies all 
•the embodied beings and is created by the concealing 
•power, it produces tendency to carelessness, laxity and 
sleep. 170 

Purusottama says that we can not accept the theory 
-of the Samkhya that these qualities are moving by them¬ 
selves, because we shall then be confronted with the 

165. Bhagavato bhato bhagavattiam. Bhagavatah sarvan prati 
ya samanyakarapata sa.. yatas tesam tathatvam tasmat tani 
tattva m na tu sdnkhyantaravat prthakpaddrthatiena tattvam. 
T- Sn. Ab. V. 87. p. 71. 

166. Bhagavato yd karapata sa loke' siavithiatidha prakateti yavat. 
Pr. p. 169. 

167. At ah pat am gitam trttyaskandham caintya tesam lak§apany 
ucyante. Pr. pp. 169-170. 

168 Sukhanaiarakatve prakaiakatve sukhatmatve ca sati sukhasaktya 
jflanasaktyd ca dehmo dehadyasaktijanakam sattvam. Pr. p. 170. 

169. Rajaatmakam va tr?pdsangadijanakam ia kaimasaktya dehmo 
nttaTom dehadyasaktijanakam va rajah. Pr. p. 170 

170. Avarapaiaktijanyam sarvadehimohakam pramadalasyamdrabhiT 
dgfuno dehadyasaktnanakam tamah. Pr. p. 170. 
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contingency of rejecting God. Again the Samkhya theory is 
that these qualities produce each other and coalese with 
each other. This, says Purusottama, would be tantamount 
to an incohorent admixture of their respective natures. Nor 
again should the rajas be admitted as is done by the* 
followers of Kapila, to be of the nature of miseries, for 
that would run counter to its explanation as being of the 
nature of passion Barring these points of difference, 
Furu§otrama is prepared to accept other points, made our 
by the SSmkhya 171 

God, says Purir§ottama, is without guflas but hr 
produces these three gugas This can be understood on* 
the analogy of cotton and a thread. There is no thread 
m the cotton, but the cotton assumes the state of a- 
thread. Similarly the Highest Lord, who is himself nirgupa, 
creates them at his will. 178 

Purusa, says Purusottama, is the Atman. The term 
Atman 15 explained as derived from the root * at 7 to 
pervade, to envelope. So Atman is that which envelopes 
everything, the body, the senses and everything for the 
sake of others 173 Purusottama explains puru§a in three 


171. Cf. Pr p. 170. For the Samkhya view see : 

Pn tyapritivi jadatmaka h praka 4apravrttimyam3Tthff h . Antony— 
abhibhava^rajajancmanuthunavrttaja^ ca gupah. Sdttvam lagku 
prakadakam iftam upaftambhakam calam carajah Quru 
varanakam eva tamah pradipavac carthato vftti/i I^varakfina’s 
Sflmkkyaicsnkas’ 12-13. 

172. Pr. p. 172 

173. Defiendrijddikam sarvam parartharp atati vyapnoty adhitifthatu 
atma. Pr. p. 173. 
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ways (a^ He is beginningless and devoid of qualities, is 
the controller of prakrti and is known as an object of the 
notion T ( b) He is self-luminous ( c) Even though he 
is not affected b\ the quality and faults of the world, he 
is associated with it 17 4 The self-luminosity of the purusa 
or the Atman can be proved by our experience of happi¬ 
ness or absence of miseries when we are enjoying deep 
dreamless sleep He is thus kevala and the qualifications 
such as kartrtva are due to its non-discrimmaticn from 
the Prakrti and the like, on account of the desire of the 
Lord, favourable to creation This can be explained on 
the analogy of the redness of the Sun which is seen m a 
red mirror That is why it is capable of liberation 
(Muktiyogyat\a), because, if the bondage is understood 
as natural, the scriptures teaching of salvation would 
be useless 

According to the fiuddhadvaita, Purusa is one and not 
many, and there is no difference between Purusa and Hvera, 
on the ground of the sentiency in the essential nature of 
both 1 " B The individual soul or jiva is different from the 
Puru§a Having sentiency as its essence, the jiva may be 
regarded as of the same type as the Puru§a or as a part 

174 Tesu anaditve satj mrgupatve satl prakr timy a makatve saty 
ahatnvittwedyatvam ity ekam laukikam prakafatvam ity aparam 
svaiu f>alak§apam ViJvagataguwdosasambandhahhave pi 
sjmyag sansargavattvctm Ux trtiyam muktyupayogi Pr p 1?3 

175 Ctdrupatvena puTuseivarayor availaksapyat Purusas tv eka 
eva Purusesvarayor n a vailakfanyam apvapi tadanyakalpana 
partha Pr p 176 
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of Puruja 1 0 So the Mula Puru§a can be established on 
the strength of the Uvatman, uhich is the sstjin or the 
witness in the deep sleep 

Prakfti is called Pradhana or the main form, which 
-God has produced as the material of the world 177 It can 
be described in six ways, so as to show the six qualities 
which God has bestowed upon it. It is trigupa or having 
the three qualities in a state of equidisposition Just as 
Brahman has sat, cit and ananda as its attributes and al'o 
as its essence, similarly the three qualities of sattva, rajas 
and tamas are not only the attributes but the very essence 
of the Pradhana This, says Puru$ottama, is the difference 
of Pure Monism from the theories of Kapila The 
Pradhana is again avyakta and becomes abhivyakta or 
manifest by means of time and the like It is eternal 
(nitya) and has the nature of existence and non-existence 
(sadasadatmaka) It is described as ‘ auiesa* because the 
worldly beings are not able to discriminate it and is also 
called 'viJesaxat', as it shows all the specifications 
Purusottama says that m other systems the relation between 
Prakrti and Puru§a is that of the master and his servant, 
but in the Jsuddhadvaita it is of contact also, because 
the productive contact of the two is admitted 178 There 
IS no harm in regarding both Prakrti and Puru§a as 


176 Jivas tw puru§atattvad bhmna eva Cidrupauena tatsajatiyafr 

puru?asyaivambo va Pr 177 

177 -Bhagavata jagadupadanatvena mrmitam mufehyam bhagavad- 
rupam Pr p 185 

178 PrakptipurufayoS ca svasvsrmbhcna ei a sambandhd nyatra 
Prakpte tu vtryadhanasya vwakfitatiat samyogd p\ Pr p 186. 
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possessed of form, because even the Highest Lord may be 
said to have a form on the strength of the theory of~ 
Viruddha-dharmaSrayatva 

Mahat is produced from the qualities which are 
disturbed It is not different from the sutra, but is one with 
it Sutra is connected with the power of action 
and mahat with that of knowledge So one and 
tlie same entity is called both mahat and sutra, in as 
much as it can be viewed from the point of 
view of cither knowledge or actionMahat can be 
explained in three ways, from the spiritual the divine and 
the material points of view The first refers to its essential 
nature, the second to its meditation in the form in which 
it is wellknown among Gods, and the last is for explaining 
it to the people The first explanation can again be given 
as threefold, as sattvika, rajasa and tamasa From the 
sSttvika point of view it can be explained as immutable 
and capable of manifesting the world, which is its 
substratum 180 From the rajasa point of view it can be 
described as the shoot of the world 181 From the tamasa 
point of view it is described as capable of destroying 
very powerful tamas 182 From the adhidaivika or the 


179 Si7trflm sucanat kriyadaktiman prathaino vikarah Tato mahan 
jfiana'saktiman Sa ca sutrena samyuktPh samyanmtfritah Tatah 
{jftkan na fantv efcam eta tacyarti Iftanaknyasaktibhyam 
dvedhocyate Pr p 187 

180 Tatra ku tasthatve sati svadharausvavym jakatvam iti sattvikam 
svarupalaksapam Pr p 187 

181 Jagadankuraliam Pr p 187 

182 Ausamarthatamonasakaltam Pr p lS7 
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celestial point of view it can be stated to be of the nature 
of pure sattva, which is the place of the manifestation of 
Vasudeva, so that it can be meditated upon in that form. 
From the material or the adhibhautika point of view, it 
explained as the citta, having the unchanging objectless 
knowledge as its mode. 183 That it is without an object, 
differentiates it from the buddhi, which is always related 
to an object. The followers of the Samkhya on the other 
hand take the buddhi and the citta as synonymous. 

Ahamkara or the ego is produced from the mahat. It 
is described as endowed with the qualities of tamas, rajas 
and sattva, which respectively produce the tanmatras, the 
indriyas and the manas. 184 From the celestial point of 
•view it is said to be an abode of Sankatsana. On the 
material side it can be stated to be the agent, the means 
and the effect corresponding to the qualities of sattva, 
Tajas and tamas respectively. 185 One who is the substantive 
of the ego which is then an attribute, is endowed with 
•quiet and terrible stupefication. 186 One who has no ego 
is not stupefied and so the devotee, whose mind is fixed 
-upon God, is different from one who has iantaghoravi - 
mudhatva. 


183. Adkibhautikim cittatvarji it* laksapam. Cif tatvam ca nirvi?ayas- 
awavikaraTahitajilanaiTtukatvam Pr. p. 188. 

18-4. Pr. p. 188. 

185, Bhautifealalcfapflni tu kartrkaTanakaTyawam. Pr. p. 189. 

186. Dharmipura/isaram tu Jantaghoraiimudhatvam m bhautikam 
svarulialaksanam. Pr. p. 189 
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Prana and Buddhi are just different forms of ahamkara 
"They should not be regarded as separate categories Prana 
gives power to all the senses 187 This is why its attributes 
-are ojas, which is the power of the senses, sahas, which is 
•the power of the Manas, and bala, which means physical 
Strength Prana is atomic, but on account of its capacity, 
Jt can be fivefold Thus it can pervade the whole bodj 
The five forms are, Prapa, Apana, Vyana, UdSna and 
:Samana 188 

Buddhi is to be inferred from its effect, wnich is the 
-knowledge ofa particular object 180 

Tanmatras are defined by Purusottama as subtle states 
of the elements 100 The elements are possessed of the 
qualities like the sound, which are non-manifest 101 They 
are five, sound, touch, form, taste and smell They can be 
grasped only by the yogins, while people like us can 
-comprehend them only when they are specific Here the 
fiamkhya theory is accepted by the Suddhadvaita 

Sabda is explained as having the attribute of being 
•comprehended by our ears It is the tanmatra of space 
and can be said to be the sign of inference of something 


IS'' Prapalaksapam f U sawendriyabaladatfivam T Sn Ab V 97 
p 78 Also see Pc p 189 

188 Cf T Sn Ab V 97 p 78 

189 VtJisfajftanaltikfanakaTyanimeya T Sn Ab V 97 p 78 

190 So ca bhutast*k?m vastka Pr p 189 

191 Niruie?fliab<lodig«<pavfld bhuiatvnm Pr p 189 
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having been seen by a seer. 102 The last is explained 
rather ingeniously. If a man standing outside the house 
says that the elephant has gone, then the householder, 
who is in the house, infers that the man out of the house, 
has seen the elephant The sound, which is m the effects 
and which is consequently qualified, is an attribute of all 
the five elements and not just of the space, as made out 
by the followers of the Nyaya system Purusottama gives 
a very good argument for this When a gun is fired, the 
sound has its effect upon the skin and the heart also of 
the hearer. 103 Purusottama also refuses to admit 
with the Bha{{a achool of Mimamsa that £abda is a 
substance having its measure, and which is liable to 
contraction and expansion According to him Sabda is a 
guiaa and not a dravya Similarly touch or spar&a is the- 
tanmatra of vayu and is comprehended by the skin 104 
When in the effects, it is the quality of four elements So 
it can also be described as an attribute of what is pervaded: 
by the sound or what pervades the form. 108 Rupa or 
form is the tanmatra of light and can be grasped bj our 
eyes It can also be described as having the form similar 
to the form of a substance or always found as affixed to 
the substance or occupjing the same space as that of a 
substance. 100 Purusottama, it is interesting to note, accepts 
citra as a separate colour. 197 Rasa or taste is the tanmatra 


192. Pr p 169. 

193 Pr. p 191 

194. Pr. p. 192 

195. Pr p 192 
196 Pr. p. 196. 

197. Citram apy atinktam rupam. Pr. p. 196 
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of water and is grasped by our tongue, and gandha or 
smell is the tanmatra of the earth and is grasped by our nose. 
Purusottama also discusses the various divisions of all these 

Bhutas or the primordial elements are generally 
charactarised as being endowed with manifest sound and the 
like They are five 108 AkaSa is defined in three ways It 
gives the worldly space, is an object of the dealings of 
within and without, and is the substratum of the praga, 
sense-faculties and the internal organ 190 Puru§ottama does 
not accept that akatfa has any form, nor that the blue 
colour seen above, is an attribute of the sky 200 Its mani¬ 
fest quality is sound Vayu is formless, it moves and 
pervades, carries objects, sound and smell and gives 
strength to all the sanse-faculties 801 Its manifest quality 
is touch, and the sound follows from its cause (Akaia) 
Tejas is explained as capable oF enlightening, cooking and 
digesting, heating that which is cold, eating up and 
drying 802 Its special quality is form, while the qualities of 
sound and touch follow in it from their causes Water is 
capable of wetting, sticking, satisfying, living, expanding, 
flowing, removing the heat, and remaining in a mass 203 Its 
specific quality is taste, sound, touch and form follow in 

198 Pr p 202 

199 Pr pp 202-203 

200 NakaJe rupam Upem tulam paiyata aka Jam paiy3mlty eva 
pratyajat N ilam n abhah paJyamity atrapi n a gwpitvena 
nafchajo lhanam Qupattena nilasattie man3bhav3t Pr p 207. 

^ 201 Pr p 209 

202 Pr p 209 

203 Pr p 210 
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it from their causes The earth is that which has form 
and which holds the whole world 204 Its specific quality 
as smell, while other qualities follow 

Indriyas are described as being produced of the 
taijasa ahamkara and as means of action or knowledge 205 
They can be said to be capable of enlightening about the 
self through their fruit, while they are connected with the 
body 208 They are twofold, faculties of action and those 
of sensation. Purusottama does not admit that they are 
transitory or that they are themselves objects of our 
senses The indriyas are different from their places m 
our body and are always superintended by their respective 
•deities, without which they are capable of doing nothing. 
The five organs of action are speech, hands, pams, feet and 
anus, while those of knowledge are ears, skin, nose, eyes, and 
tongue Purusottama explains them completely, enumerating 
the superintending deities and describing their scope and 
action 801 

Manas is capable of both action and knowledge It 
as of the nature of conation and non-conation 208 Its 
•explanation from the celestial point of \iew is given as 
the place of the manifestation of Aniruddha From the 
material point of view it is stated to be slowly meditated 
upon by (he jogins While desling with perception. 


204 Pr P 211 

205 Tayasnhamkaropadeyatve sat i jiianahi^anyatarakaranam mJn- 
yam Pr p 214 

206 Dehasflmjufctatie sail siaphalen tma yftapakatiam va Pr p 214 

207 Pr pp 215-217 

208. Tasya ca satukalpavikalpatmakatvam svarupahkfanam Pr p 1217- 
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Purusottama says that it can be regarded as both an 
indriya and not an indnya In the prameyarakaraga of the 
Erasthamratnakara he says that it is not an indnya. 209 
Its place is the heart 

Purusottama is not prepared to accept the Pragabhava 
(Negation antecedent to production) or dhvamsa 
(destruction) as separate categories It is not different 
from the state of the cause, the karapavastha, and an 
avastha can not be experienced as an entity different from 
the entity, of which it is a condition 810 Puru§ottama 
further points out that when a man does not see the 
special state of the cause, favourable to production, he 
does not think that he is seeing the pragabhava of a 
particular effect 211 Again the pragabhava does nothing in 
the production of an effect. 812 Similar is the case with the 
dhvamsa also, which is nuv distinct from the essential 
nature of the instrumental or the material cause. 213 

Purugottama says that other categories, accepted by 
other systems, need not be separately enumerated Thus 


209 Idam ca nendnyam Pr p. 217 

210 Avtistho ca svarupatirefcepa nonitbhu^ate 

T Sn Ab V 117 p 89 

211 Na hi ghatajanandnukulam karanavastham apafyatah kasyapi 
i ha g halo bhavisyati, i datum atra ghafapragabhava iti buddhtr 
udett T Sn Ab V 117. p 90 

212 Tatka casadharapakdranauendbhwpagamyamanasya tasya vya- 
pdrabhavat karanata nanglkartum iakya T. Sn Ab V. 
U7 p 90 

213, Ufchayatfiapj mmittop tdamnyatarsiaTupStiTikto dhvamso na 
mrupayitum iakyah Tadatinktasyadarianat T Sn Ab V. 
117 p. 91. 
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for instance, number, measure, distinction, non-difference, 
desire, efforts, happiness, miseries, all these can be stated 
to be existing or otherwise only in so far as they are 
related to the tattvas, which have been dealt with SSmanyi 
or generality is co-eval with the tattvas, while samyoga is- 
included m the sparSa In fact the samanya etc do not 
exist at all, so for as the causal form of God is concerned 
They can be admitted only in the effect-form 214 

The foregoing explanation of the causal form of God, 
as accepted by the jJuddhadvaita, bears an interesting 
comparison with the position accepted by the followers of 
Samkhya In the very beginning of this section we have- 
pointed out that the fundamental difference between the 
Samkhya on the one hand and the guddhadvaita on the 
other is that while the former upholds the dualistic doctrine 
by considering all these as separate entities, the latter 
believes all these categories to be just forms of one 
Supreme God All the 25 categories of the Samkhya have 
been admitted with the addition of the sattva, rajas and 
tamas, which though given a prominent place m the 
Samkhya, are according to it not tattvas but qualities or 
gupas It may thus appear that in the £>uddhadvaita we 
have a Vedantic superstructure raised upon the principal 
entities of the Samkhya The primary source of this lies m 
the Bhaga\ata Purapa, where there is clcscly noticeable a 
deliberate attempt to put the Samkhya wine in a monistic 
bottle Attempts to harmonise the dualistic theories with those 
of monism are found in the Gita also The Samkhya philo- 


214 VdsWtcts tu sSmanyader abhava eva Tasman naiydjika- 
dyupagatapadanhanam drutipurapavirodhe laukikajuktiyttktatve 
ca karyakotav eva niveia iti bhaiah T. Sn Ab V. H7p 92- 
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Sophy with all that is admitted in it, has no place in the 
absolutism of Jjamkara, but it has crept into the theories 
advocated by Ramanuja and the succeeding Vaisnava Acaryas 
in one or another form. The Samkhya theories were slowly 
and slowly almost reshaped so as to suit even a monist like 
Vallabha. The share of the Bhagavatapurana in this 
process seems to be very much, but as we are not definite 
about its date, it can not be properly appreciated. 

Another important point is that while explaining these 
categories, there are given the adhidaivika explanations 
referring to Samkarsana and Aniruddha. The root of this 
lies in the CaturvyOha theory, as promulgated by the 
earlier Pancaratra. This theory has however been criticised 
by the author of the Vedanta-sutras. Ramanuja not only 
accepts the theory but even interprets the Brahmasutras 
so ingenuously as to get the theory sanctioned by the 
author of the Brahmasutras. Vallabha while commenting 
upon the Sutras rejects the theory and agrees with 3amkara 
in his interpretation. Here however we find that if the 
theory of the vyahas is also brought in harmony with 
monism, the Jjuddhadvaita has no objection against it, 
though it is not expressly stated or referred to. Here also 
the Bhagavata-Purapa seems to have played a very 
important part, in so shaping it so as to suit Monism. 
Creation : 

Purusottama in his Prasthanaratnakara and ApubhS- 
$yaprakaha 216 gives the process of creation, following 
the Bhagavata. II. Brahman first assumes the forms of 
knowledge, joy, time, desire, action, Maya, and Prakfti. 

215. Cf. P r . pp. 159 ff. Also A. B. P. II. ip. 22. pp. 810-813. 
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Ksla or time is of the nature of the power of action, 
while desire is the thought of the Lord expressed in * May 
1 be man) and produce 216 This is tw ofold The first has 
the nature of differentation while the second is of the 
nature of raising and degrading 217 

Considering the first Puru§ottama saps that the attributes 
of sat, cit and ananda, which are of the nature of action, 
knowledge and bliss not connected with kala, are mutually 
differentiated and while in that process they differentiate 
their substanttse also, thus making Brahman endowed with 
action, knowledge and bliss Thus the Highest Lord, who 
is tnrupa, becomes possessed of form (sakSra) E\en 
though thus differentiated, owing to his desire to remain 
non-differentiated, God remains one whole That is why 
the effect form is inferior and God with all these three 
forms is called complete or Puma The power of the 
aspect of existence (Sat) is the Maya, which is of the 
nature of action, and that of the aspect of sentiency is the 
MSya, which deludes 818 The Maya, which is instrumental 
in the production of the world, belongs to the aspect of 
bliss Maya is thus related to all the forms of God and is 
therefore comprehensive of everything 810 It thus gives 
the form to everything, that comes out of the original 
nature 220 It can thus be accepted as of the nature of place. 


216 Bahu iyam prajayeyct Chandog^a VI n 3, Taittiriya II 6 

217 Dwtiyas tu tkarfapakarfdrupah Pr p 161 

218 S'ahtis tu sadamsasja kr\yarupa cidamiasya vyamohika mayS 
Pr p 160 

219 Sarlcayakarupa Pr p 160 

220 Tato mularupe nngate dksaramiabhutasya tatra pravesas tads 
tasmins tam akj-tim sampadayatu Pr p 160 
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time and objects (DesakalavasturOpa) At times it tnay be 
said to produce even the desire of the Lord It does not 
however mean that the original creatorship is devolved 
upon it 221 

Coming to the second, Purusottama says that all these 
aspects have that of bliss as t u e Highest, while the other 
two viz that o f sat and ett are inferior to it and are 
produced as serving it Then are created knowledge and 
action, which are the attributes of cit and sat, as powers 
of the Highest Lord Then the aspect of bliss is endowed 
with knowledge and action When the attribute of the 
aspect of cit viz knowledge goes away from the cit, the 
power of the cit, viz the deluding Maya, deludes it The 
cit aspect, even though of the nature of understanding, is 
deluded by it, because of the absence of knowledge which is 
its attribute, and because of the seperation of the aspect of 
bliss from it The cit is related to Maya with the 
understanding that it will be joined witn the ananda 
through this relation Being thus not at ease, it is dependent 
upon the sutratman, which is of the nature of the tenfold 
pranas It is thus called jiva, because of ns efforts to hold 
the pranas 92 Similar is the position of the aspect of 
existence, which becomes inert because of the absence of 
the power of action Latet on by virtue of activities, which 
are the parts of the original action, it is manifested m the 
form of the body and the like When that activity or the 
attributes of that activity are connected, it is also concealed, 
when however it is manifested, the terminology ghafa 

221 Natu tavata mulakaTtrtvam Pr p 161 

222 Tads prapadharapapTajatnavattva] jiva ity ucyate Pr p 161, 
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and the hire comes to »the Jlva, the L<?rd and the 
Buddhi, and when the manifestation is concealed, that 
terminology produces the understanding of destruction 
Similar is the case with the cit, which is manifested and 
concealed by the knowledge, which js a part of the power 
of knowledge The aspect of bliss JS to be understood in 
much the same way Thus by twofold desire, the inert 
objects which are manifestations of the cit and which are 
bound, and the antaryamms, which rule over them and 
which are the manifestations of the Ananda,-all these are 
produced on the analogy of sparks from fire 

The whole analysis of creation as given by Purujottania, 
has been taken down by us here completely, except some 
minor omissions It is interesting to note that the concept 
of Maya is accepted by the guddhadvaita, though it 'eems 
to be different from that of 3amkara Maya is the 
miraculous power of God, but it is delusive also with 
regard to us connection with the aspect of cit and m 
‘the making of thejlvas this vy5mohika Maya has a very 
important part to play This vyamohika Maya, it is 
important to note, is the came as avidya in the 
fjuddhadvaita 223 

Brahman-the effect-form 

The effect form of God, is endless. Even then it can 
be classified into two, the sama§{i and the vyasp m so far 


223 Tilda cidumdasya Saktir vyamohika maya cvidyeti ya\,at 
Pr p. 161 See also Prof G H Bhatt’s article’ The 
concept of MSy a in the Suddhadvaita Vedanta ' [ndika, 
The Indian Historical Research Institute, Silver Jubilee 
Commomoration Volume, Bombay 1953 
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-as we view it either collectively or individually. 2 ® 4 The 
•collective form is of the nature of the Brahmag^a, while 
the individual one is made up of the individual souls and 
the inanimate objects. The Antary5min is not included in 
the effect form, because it has no ego of the body 
*( Dehabhimana ), while the individual soul is so included 
because it is possessed of that ego. 

The individual soul, even though belonging to the 
effect form and endowed with the bodily consciousness is 
•eternal and is not therefore produced, like an ordinary 
transitory object. That the individual soul is eternal 
3nd does not vanish with the destruction of the body is 
proved on the strength of a very curious but interesting 
argument of Puru§ottama, who points out that even a 
tiewly born child will be hungry and will try to suck its 
mother. This can be explained, says Purusottama, only on 
the ground of that child, remembering its experiences in 
the previous life. This shows that the jlva that was in 
the previous body has now come over to that of the 
mewly born child. 225 As:it is eternal, it can not be said to 
be produced, for that which has a beginning must have an 
end and if we believe in the production of the Jlvas, we 
.should admit its destruction also and that would run counter 
to the eternal nature of the jivas, that has been scrupiously 


224. Cf. T. Sn. Ab. V. 118, p. 92. 

225. Jatamatrasya balasya Uyudhatah stanapaniidau pravrtudarianSu 

Tasyaf ca purvdmibhutakfunnwrttikarapabhutanubhat'ajanyann- 
Ttimantarepanupapaltya tasyatmanah puTidparajanmiyaiarird^ 
uicchinnasyaikje siddhe tena canaditie ' nadibhaiaticna ca 
dhvamsapTaiiyogiUe rutyattasya siddhatvat. 

T. S. Ab. V. 53, p. 92. 
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maintained in all the scriptures. The analogy that is used, 
is that of the emanation of sparks from fire and this 
emanation can not be called" production.* 28 In his 
famous karika on creation Vallabha says that those which 
are transcient are produced, with regard to those that are- 
wternal but limited these is contact, while for the eternak 
and the unlimited there is manifestation. 227 While explaining 
this karika. Puru§ottama says that production is the 
association of the objects due to the externalization; contact 
is due to the action of coming in; while manifestation is- 
caused by desire This being the case, when there is 
manifestation or contact, the essential nature and the- 
qualities of the cause do not undergo any fundamental 
change or modification and hence the samSgama is not 
utpatti.-* 8 The writers on the 3uddhadavita, especially 
Purusottama, have made deliberate attempts to show thatr 
the spark-fire analogy can not and should not 
mean production 

What is the relation of this individual soul to- 
Brahman ? On the strength of the scriptures, the Gita, 
and the Sutras, the individual soul is said to be an am£a 
of Brahman. What exactly is the connotation of this term 
in connection with the individual soul, as related to 


226. Yaio visphuhngavad ticcaranam notpattih. Namarupasamban— 

ahabhdvat. A. BP. II. Hi. 17. p. 704. 

227. Anitye jananam ni tye pancchmne samagamah, NityUpancchinn— 
atanau prakatyam ceti sa tndha. A. B. II. hi. 3. 

228. Jananambahirbhavahetukah vssay a satissargah, samagamah aga~ 
manaknyahetukah sah, prakatyam icehahetukah sa Tatha cdtra 
vibhagaj jate bahirbhave tadamm svarupadkarmayor anyathdbh- 
avabhdiat tasya notpattirupata. S. S. pp. 170-171. 
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Brahman The word Am£a is used for a part (Avayava), a 
son, a piece (Khaijda), a part of something which is specific 
(Vi£istavastvekade£a ), a portion from the whole mass 
(Ra^yekade^a ) or even a wife 820 Similarly the term pada 
which is found in the drutis , stands for a part or a 
portion So we may accept any of these senses and there 
will be nothing wrong Even then however we should accept 
that meaning, which is properly suitable to the illustrations 
of sparks and fire and a spider and its web Thinking in 
this way, we should understand the term amSa to mean a 
piece or a part, but having the essential nature of the 
whole unchanged 230 That is why the individual soul is 
called an abhasa or an appearance of Brahman, just as a 
Brahmin who is devoid of good conduct, but who bears the 
sacred thread, is a Brahmin only in appearance 831 

The question naturally arises as to hov can non¬ 
dualism be explained, when we believe in the am^atva of 
individual souls The individual souls, which are the 
manifestation of the cit aspect and which are amfcas of 
Brahman, can be called one with Brahman as a part can 
not be different from the whole A spark, which is an 
am£a of fire, can not be non-fire But then is not a part 


229 Puru$ottama quotes the passage Ardho va eya atmano y at 
patmfi Here he says that ardha means am$a 

A B P II 111 53 r 767. 

230 Tatha sati khapdatayavadirupas tannityatvadibodhakaiTutyanu*- 
rodhat avikftaivaTupa eva„tda siddhyati 

A B P II Hi 53 p 767 

231 Yatha n acari brahmapo brahmapabhasah, sutTadharakatvc' pi 
brahmapyakhyade\.atayas tatas tirohitauat, tatha, jiv6 pi 
A B P II W 50 p 760 
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different from the whole ? Can we say that a part as such 
is absolutely one with the whole ? 

The question does not arise for Jsamkara, nor even 
for Ram5nuja. £>amkara with his staunch belief in absolute 
identity has said that the individual souls are also appea¬ 
rances, imagined by our ignorance. If we have to believe 
that * I am Brahman *, that ‘ I * must be wrong and must 
be Brahman. But then this would lead to the destruction 
of the individual souls and surely nobody would 
attempt to realize that Supreme, by the realization of which 
he will destory himself. 232 Ramanuja accepts qualified 
Monism and so the difference between the individual souls 
on the one hand and Brahman on the other does not worry 
him much. Madhva would in fact want difference and try 
to disprove identity. Bhaskara and Nimbarka admit both 
oneness and difference, but while the latter leans hevily 
towards the fundamental nature of difference, the former 
tries to explain it on the strength of upadhis. 

Purusottama makes a thorough analysis of the problem, 
that faces him. The Acarya, whose theories he is 
expounding, says just that an amSa is not different from 
the amSin, but this is not enough. If we want to promul¬ 
gate the path of devotion, we must maintain the 
individuality of the individual souls and the am$a, if its 
amtfatva is not imagined, can in no case be called absolutely 
identical with the am£in. Puru§ottama therefore says that 
they must accept the theory of Bhedabheda, while leaning 
towards abheda and explaining the Bheda as owing to 
desire. That is why, while referring to Bhaskara, 


-232. Na hyatmanafah purufarthah . A. B. I. Hi * s 399. 
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Puru§ottama says that he admits both amSatva and 
bhmnabhinnatva 233 This he says is the relationship oF 
tadatmya and herein the difference owes its existence to 
the desire of the Highest Lord and is thus adventitious 
it is interesting to note that Purusottaraa calls Ramanuja 
a believer in difference 234 There is no tattvikabheda m 
the 3uddhadvaita, where the jivatva is adventitious* 35 

This however raises another problem That which is 
adventitious and not natural, can not be called eternal In 
his efforts to bring the theory of amkatva as near to 
abheda as possible, Purusottama calls jivabhSva as 
adventitious, but then how can the individuality of the 
jlvas be etarnally maintained if it is not naturaP We 
should here bear in mind that m the £uddh§dvaita, the 
highest emancipation is the Sayujya, where a devotee enjoys 
with God It may be said that the individual soul might 
have attained the Brahmabhava, but even then the distinction, 
does and should persist Again Vallabha*argues actually that 
the destruction of tne soul can not be desired by anyone, 
so there is a deliberate effort on the part of the propounders 
of the HJuddhadvaita to retain that individuality Again, 
it is maintained that the jivatva is only because of the 
embodied ego (Dehabhimana ) and we may say that when that 


233 Taira am/atvam tu yuktam bhmnabhinnattam ca S rautatvat 
A B P II ill 53 p 763 See also Tatha caivam tadatmye 
eva vyasasya tatparyam na mtyabhede n apy abhede ifr 

S S p 175 

234 Atra tadatr^zm anangihtnatam tattvikabhedavadlnam Rama — 
nujamadhvanaiyayikadinam nanamatsni S S p 150 

235 Jivabhavasya agantukatiakathanena tattvikobhedo vantah S S- 
P 155 
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is dcstrojcd the jlvabhSva, which is adventitious, is also 
destroyed. What then about eternity and individuality ? 
This contingency appears to arise for all those, who try to 
retain the individuality of the souls, call them nitya and 
yet try to adhere to Monism It does not arise for two 
philosophers only, 3amkara and Madhva, both of whom 
take uncompromising attitudes, the former cutting the 
Gordian Knot by saying that all the distinctions ate false, 
and the latter flatly rejecting Monism 

Further, what about the souls m the world 5 Are they 
one or many ? If we believe in only one soul, l e 
Ekatmavada, then the eternal individual souls would pose 
a problem. If on the other hand we agree to the existence 
of different individual souls, we must believe in the 
multiplicity of the souls 1 . e N§n§tmavSda If a jiva is 
believed to be an amSa of Brahman, there is bound to be 
the conclusion of the am£in, being a composite whole 
rather than one complete whole Purugottama here takes a 
compromising attitude and says that from the point of 
view of the individual souls, we should admit multiplicity, 
while from the stand point of Brahman there is oneness 236 

There is no agreement among Indian Philosophers 
regarding the measure of the Individual soul The followers 
of the Nyaya believe in the Jivas to be omnipresent, but 
they accept the multiplicity of the souls The Jams accept 
the jivas as having the measure of the bodies, which is 
the residence of those Jivas £>amkara thinks that the jiva 


J536 Evam jtvanam aniatie jivcsvarupavicarepa nanatmavado 
bhagavatsvarupavicarepa ca ekatmavadah 

A. B P II iii 53 p 767 
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.is actually not existing in the highest level, and so it may 
he called vibhu in reality -All the other exponents of the 
"Vedanta accept the jiva to be atomic Puru§ottama ridicules 
the theory of vyapakatmavada by pointing out that if all 
the jfvas are omnipresent, all would be joined with all the 
bodies and if one body eats a mango all would enjoy it, 
"because there is no limitation or regulation So many times 
one feels that there is nothing at one’s feet but the head 
as aching, similarly there will be an experience of happiness 
in the body of Devadatta, while simultaneously there may 
be a feeling of pain in the body of Yajnadatta 237 So many 
■other arguments are also advanced by Puru§ottama The |Iva 
again can not be said to have the dehapanmapa, because 
*hat would lead to the transciency of the jlvas and run 
•counter to their eternity 238 The materialists believe m the 
luminosity or sentiency as being a result of the conglome¬ 
ration of the atoms of the primordial elements This is 
also not acceptable, since in that case consciousness would 
remain in a dead body also 830 The jivas then should be 
admitted as atomic in measure How then to explain the 
pervasion of the whole body by the consciousness, which 
as atomic 5 This can be explained on the ground of the 
•capacity of the caitanya to pervade the whole body just 
like a piece of sandle-wood or it may be called its quality 
■of spreading just like that of smell, which spreads here 
and there leaving its original source 840 

23? T S Ab V 53 p 93 

238 MadhjamapaTimapatve anityatapatteft T S Ab V 53 p 92 

239 Jilanam yasya dhamoh sa pufljo bahyaJ cen mptaiame pi 

Jilanam upaleibhyeta T S Ab V 55-56, p 97 

240 Sanaiariragatacaitanyopahmbhas tu samarthyod ta gwiud tetl 

A B P II ill 28 p 721 
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One would naturally ask as to how to explain the 
scriptural passages, that often teach of the pervasion of 
the sou], if we are to accept it as atomic Here the 
followers of the 5uddhSvaita state that this can be 
explained on the ground of the Bhagavattva of the souls 
When the aspect of bliss, which is concealed from the 
individual souls, is manifested, then the soul attains those 
attributes, which are connected with the aspect of bliss- 
and there is viruddbadbarmafcrayatva, as of the Highest 
Lord Thus even though the soul may be atomic, they 
may be great and pervading on account of the possession 
of the contradictory attributes Thus the vyapakatva of the 
soul who has obtained the realization of Brahman, can be 
explained The vyapakatva is thus of the nature of Brahmatva- 
and not jlvatva 841 The jiva, as a jiva, is atomic and as- 
Brahman it is pervasive 

Being a part of Brahman, the jiva is sentient, and 
the sentiency is not only an attribute but also the 
essential nature of the individual soul, just as the 
attributes of Brahman also constitute its very nature 
Puru§ottama gives a very good argument when he says that 
what is produced by one is one’s quality, that which is- 
one’s quality is inseparable from the one of which it is a. 
quality, finally that which is inseparable from one is one’s- 
essential nature ° 4a As the sentiency is an attribute of the 

241 Tasya brahmabhavam praptasya jivasya bhagavattvena vyapaka- 

tvad rutir yujyate N a tu jivatvena rupepa anandamiabhi^ 
yaktau brahmabhave sati tasya tadviTuddhadhannSdhaTauam 
bkavaty atas tatra brahmakotayah pancchedo vyapakatvam ca 
pratiyerann iti A B P II lli 30 p 731 

242 Yo yajjanakah sa tadgunako yo yadgunakah sa tadavmabhStah , 
yo yadavmabhutah sa tadatmakafy A B P II. lit 18 p 7 06 
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individual soul, it follows as a corrollary that it is also its 
essential nature Similarly the activity of an individual soul 
also comes from Brahman The individual soul is an agent 
on account of the relationship of tadatmya, which it bears 
with Brahman Thus the activity is of Brahman and it 
appears to be in the jiva 843 

Here comes perhaps the most crucial problem of all 
the systems of the world If the individual souls are agents 
themselves and if the activity of these jivas is to come 
from Brahman, and also if everything is m and through 
God, what about the unhappiness experienced by the jivas ? 
The contingency that arises for Brahman is that the Highest 
Lord, who is said to be so merciful and kind, so good and 
benign, is partial to some who are made happy and cruel to 
those who are miserable The human beings in this 
wide world are daily falling and bleeding upon the thorns 
of life Who is responsible for this ? The theories of the 
enjoyment of the fruits of one’s own actions and that of 
the transmigration of soul are formulated as a reply to 
this, but we shall have to admit in that case that the 
Highest Lord is dependent upon the actions of an individual 
Why should the omnipotent God depend upon the actions 
and create human beings according to the same "> The 
doctrine of the freedom of will may be and has been admitted 
in the £uddhadvaita God is like a father, who puts all 
the necessary material before a child and informs him 
about the good or bad points connected with them, but 
it is the child uho acts and not the father, who is 
consequently not responsible for the defaults of the young 

243 Brafimagacam z\cl lean/■ team btohmatadotTiijad ev& jive khustxte 
A B P II HI 41 p 748 
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one. 244 This however is no solution of the problem, 
because even if we admit the freeaom of will, what about 
the creator who has created people, some happy, healthy, 
wealthy and wise, others equally n iserabJe, weal, poor 
and foolish 5 The contention of God being dependent 
upon the actions can not be agreed to by the 
J>uddhadvaita, which believes in the omnipotence of 
God, who is and must be independent The karma again 
being ja^a or inert must be regulated by someone 846 
Why then not believe in God as the giver of fruits, as 
He is the source of activity ? And if that is accepted, as 
it is actually accepted, what about the contmgencj of 
partiality and cruelty ? Vallabha tries to solve the difficulty 
by pointing out that the creation is of and in the self 
God does not create anything new or different from Him, 
he just manifests himself as the jivas and so even though 
the maker of miseries, he is neither partial nor cruel ° 48 
Everything is one with him The Brahnasutra II i 34 
says that God creates in accordance with the actions of an 
individual This sutra is only for explaining to the 
opponent 247 Vltthalefca has another explanation to 
offer He says that God desires to sport and sports 

244 Ato gupadopakathanapurvakam balecchanusamdmagnsampa 
dake pxtan yatha na dosafi hntu balastabhave tatha brahmapy 
api na do?ah fcintu j tva eva A B P II ill 42 p 749 

245 Aiat} karmamyamaka isvardngikarya eta 

T S Ab V 76 p 128 

246. T S V 76 p 128 

247 p urvam tadananyatvadi sutraih sarvasya brahma tmakatvam 
jivasyapi brahmStmakatiamcapraupadayan adatra sapekjauam 
hetukaroti tena j nayate vadibodhanayedam in 

A. B P II i 34. p 602 
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naturally require some differences and dictinctions. 
There is nothing wrong therefore if we believe the 
miseries also to be the lila of God . 848 Purusottama 
combines the two views into one and says that even though 
God may give fruit with regard to the karma of individuals 
He does not become dependent, because He desires to do 
in that way. While thus following His desire. He can not 
be said to be cruel or partial, because He is everything. 
The karma also is an attribute of Brahman and that is 
how it is accepted as devoid of beginning. Sometimes God 
may not care for karma, because He is independent . 249 

The explanations of Vallabha and his son and the 
interpretation of the two views as given by Purusottama 
should be given a clue place among all those explanations 
which have so far been given. The contention of VifthaleSa 
may appear even strange on the face of it. Why should 
the jlvas suffer for the sport of God ? Such a God will 
not be different from the boys, who throw stones in ponds 
for joy and kill the frogs. Hence the argument based on 
the Ida of God must have the solid backing of the 
argument based on the oneness or Atmasrsti, if we are to 
use the terminology of the ^uddhadvaita. But the explanation 

248. The view a i is suggested bv his explanation of 

Erahmasutra II. iii. 42. in which he explains the word 
prayatna as * Bhagavatkftah kridartham ndyamah. ’ For further 
explanation see A. B. P. II. iii. 42 p. 750. 

249. Tenatredam siddham, Phaladane bhagavan jivakrtapraya- 
tnasapeksd pi na sifuantryaddhiyate. Tathaivdlocitatvdt. 
Alocananusarepa vividham phalanx jivebhyo dadad apt na 
vaifamyadidoyakhag bhavati. Sarvarupatvat. karmanam apy 
anSditvam fehagavaddharmaevut. Kvacin maryadam bhinatty 
api. Svatantratvat. A. B. P. II. iii. 42. p. 751. 
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on the ground of Atmasi^ji requires one’s vision cultivated 
for this, and is in fact a negation of the miseries rather 
than ah explanation of them. 

The world is regarded in the Suddbadvaita as a 
manifestation of the aspect of sat. of God. The Vedanta 
can not accept the theory of Kaflada that the world is 
produced from the conglomeration of atoms, or from the 
prakrti as advocated by the Samkhya Purusottama repudiates 
both these views thoroughly in his Systibhedavada . 2B0 
However the problem for the 5uddhadvaita is, whether 
the world should be accepted as unreal. The whole world 
with its wide variety of things, both great and small has 
been a very great problem for the philosophers. It is 
always fleeting and changing. Can it be called real at all? 
Again if we are to accept that everything is Brahman, can we 
equate Brahman with the floating, changing, mass of things 
which are not satisfactory, not eternal, and not even joyful ? 
Can we believe that this world, which we see around us, 
is a real transformation of real Brahman ? 

£>amkara says that the world is mithya or unreal The- 
reality of the empirical world can not be maintained in. 
the ultimate analysis and so 3amkara distinguishes between 
the vyavaharika satya or the exoteric truth and the 
paramarthika satya or the esoteric truth. Here however ir 
is necessary for us to understand what exactly is meant 
by gamkara, when he says that the world is mithya. The 
world, as it is, is in any case more real than the chimerae 
and can not thus be rejected outright as sheer illusion. It 
can not thus be compared with mirage, or dreams or 
phantoms of experience. The Pratibhasika is different from. 

250. Cf. Srstibhedavada. Vadavali. pp. 82-95. 
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the Vyavaharika; but just as the Pratibhasika is negated 
“ the ■Vyavaharika, in which we know that all that we 
ave dreamt or seen or thought is wrong, even so we can 
go one step further anj .say that the Vyavaharika is just 
an appearance, when we go to a still higher level of the 
Sramarthika satya. While we ate dreaming we do not 
think that what we experience is false; we know that 
on y when we are out of our dream and find ourselves 
in the waking state. By the parity of reasoning we can 
say that the waking worldly state can also be falsified, 
W en we r * Se higher due to the dawning light of 
true knowledge. The reality and otherwise of the world 
are thus relative. When Samkara says that the world is 
tnithys, it is SO only from the point of view of the 
highest reality which the world is surely not. 

The unreality cf the world, with everything that it 
includes, matter, souls, personal God, and all-even if it 
may be maintained on the highest level, is a big blow to 
the religious mind and how so ever great may be the 
conclusions of this devastating reasoning, a man, especially 
a man of religion, does not like it. What would be the 
position then if the whole world is regarded as a phantom 
of imagination ? The Vaispava teachers who followed 
amkara launched a violent tirade against him, and 
amkara was called ‘Buddhist in disguise* (Pracchanna- 
oucldha) an d a False-speaker (Mi thy a vadin J. 2 51 Ramanuja 

251, Nagarjuna distinguishes between two satyas. Cf. 

Die satye sar-upadntya buddhanam dharmadefana, 
Lokasamvrtisatyam ca satyam ca paramo rtkatah. 
MulamadhyamikakciTika. XXIV. 8. quoted in * Qaudapada r 
by T. M. P. Mahadevan. p. 206. fn. 70. Even S'anya of 
Buddhism is void only in the ultimate analysis. 
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and Madhva, Bhaskara and Nimb§rha-all who followed 
3amkara said that the world is real and explained the 
relation of the world and Brahman m their own ways 
The world, according to Ramanuja, is the gross acit which 
is the effect of the subtle acit This subtle acir, together 
with the subtle cit, forms the bod) of Brahman and thus 
there is qualified monism Even if we may not enter into 
a discussion of the relation of the subtle acit and Brahman, 
we should at least admit that the rudiments of the world 
are m Brahman If then the empirical world is ugly, bad 
and dull, the rudiments should be subtly ugly and subtly 
bad Can they be connected with Brahman ? If we think 
that the subtle acit does not contain all this, what can be 
the source of everything despisable and dissatisfactory in 
the world which is the gross form of that very subtle 
acit ? Any way the reality of the world, when looked 
upon in the context of the Advaita, even though that 
Advaita may be qualified, remains an unsolved problem 

Vallabha and his followers say that the world is not 
false It can not be equated with the illusory appearances, 
because it is the manifestation of the aspect of sat of 
Brahman, and is thus its effect As the cause is real, the 
effect, which is the revelation of its aspect of being, can 
not be called unreal The prapanca is thus satya and not 
mithya The question now is as to how can the world 
be called real What Vallabha and his followers mean by 
the reality of the world is the reality of the essential form 
of the world (Brahmarupena satyatva) We may agree 
that the world, which is just the manifestation of Brahman, 
is real in its essence, which is Brahman, but as Dr P T. 
Raju puts it, ‘the relation between the essence of the 
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world and the Brahman is not the problem. The problem 
is about the relation between the world as we experience 
it and the Brahman’. 25 J Thus if Brahman is rhe norm of 
reality, can we say that the world, in which we live, 
is also real ? 

The answer to this is found in the distinction that 
has been made out by the followers of pure Monism* 
between Jagat or Prapanca on the one hand and the Samsara 
on the other. This distinction has not been maintained by 
the predecessors of Vallabha and therefore it is a novel theory 
for the Vedanta The world has Brahman as its material 
cause and m3ya as an instrument; the samsara on the other 
hand has no material cause and avidya or nescience is 
instrumental for its appearance. 353 The samsara is not 
produced. It is * ucyate ’ and not * jayate \ 284 The Samsara 
is of the nature of pride and consciousness of possession 
(ahantamamatatmaka ) and is thus destroyed by knowledge. 
It is the Samsara which ends, when one is liberated, and 
not the world, which may be merged at the will of God. 
In the 3uddhadvaita the terms maya and avidya are not 
synonymous. On the strength of the Bhagavata passage. 255 
Purusottama says that the avidya is an effect of the maya 
Avidya is thus not without a beginning and being one of 

252. Dr. P. T. Raju Idealistic thought of India . p. 159 

253. Tatha hi prapaflcasya brahmopddanakatiam mayakaranakatvam t 
samsarasyaniritpadanokatvam avidyakaranatvammkaranabhedad 
bhedah. T. S. Ab. V. 23. p 60. 

254. T. S. P. V 23 

255. Vidyavidye mama tanu viddhy uddhava ianripam, Mofcfahand- 
hakari adye m Syayd me vinirntite. BhSgavata. XI. xi 3. 
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the twelve Saktis of the Lord, it has no power ovet God. 256 
Knowledge puts an end co the avidya and consequently 
samsara, but not the prapanca. 257 It should also be borne in 
mind that avidya is just removed by vidya, it is not 
destroyed. An effect is completely destroyed only when the 
inhering cause is destroyed. Knowledge can not destrcy 
the maya which causes avidya. Avidya therefore exists in 
the maya in a subtle form. 268 Puru§ottama gives an 
illustration by pointing out that the state of sleep which 
is removed by wakefulness, remains in the buddhi, as its 
mode and pervades the internal organ. 

Avidya and vidya have five divisions each and they 
are called parvans. The five parvans of the avidya are 
the ignorance of the essential nature and the superimposi¬ 
tion of the body, the senses, the prafla and the internal 
organ. 280 Avidya, says Purusottama, can be understood 
either collectively or individually. It is thus sama§|irup5 
or vyastirupa, just as we can understand the forest as one 
while the trees are many. The samastirupa is one of the 
powers of the Highest Lord, the vyastirupa is connected 


256. T. Sn. Ab. V. 25. p. 65. 

257. Jfianasya sakaryavidyanSsakatvam mocanam ca, anyathaiva 
avidyayii ahantdmamatdtmakasamsdrabtjatidt samsarasyavidya* 
katvakathanena sakaranasya tasyaiva jfiananniyatvakathanena 
ca samyag siddham. T. S. Ab. V. 81. p. 139. 

25?. Karyasya sarvatha naJo hi san\avdyind$at. Pr akj-te ca 

aviiyayah sattvikitvena svajanakamayanasakatvabhavat mayas - 
attvdt tatra suksma T Upendvidydydh sattve tasya upawardo eva 

na tu natah. T, S. Ah, V. 32-34. p. 74. 


259. T. S. V. 32.. 
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TUth the individual souls fl8 ° There is no question of 
supcriraposition with reference to the avidya, which is 
produced from the maya, before creauon, because the 
adhyasas come afterwards Maya produces mahat, whtch 
again creates the ego Both these are of the nature of the 
internal organ and so the first is amahharapadhyasa Pia^a 
JS ju*t another form of the ego and there is the pranS 
dhyasa This is followed by the superimposition of the 
body and the senses The dehadhyasa leads to a complete 
forgetting of the essential nature (svarupa-vismara^a) 
“This is the ignorance of the nature, which is the same as 
■wrong knowledge Thus the original nescience leads to the 
"bondage of the dehadhyasa and the superimposition of the 
■attributes of the body, which in us turn produces the cycle 
of births and deaths This is samsara 201 

3t will thus be seen that the distinction between the 
jagat and the samsara depends upon the distinction between 
the points of view from which we look at the cosmos 
If we take it to be just of the essential nature of Brahman, 
Jt is the prapanca which exists, if it is understood as a 
heterogeneous mass of things separated from one another 
-and also from Brahman, there is ignorance and samsara 
Thus it is the difference which is sublated and 
not the essential nature When we are in need 


-260 Eiam sail sama?prupepa vanam itnad aikyam "Vyaffiiupepa 
vpksa mvan nanatvam Tatra samaffirupa bhagaiacchaknr 
vyaffirupa jwSnam m stddhyati T S Ab V 32 p 73 
1261 Eiam ca mulavidyakrto dehadhyasadibandhas tend kfto yo 
Janmamarapadiparamparajanako deha didharmadhyd sap $a 

samsara iti phalati T S Ab V 32 p 74 
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of much of gold we use all the ornaments of gold in our 
possession and we rake them to be gold and not bracelets 
and rings different from the gold The distinctions are 
removed and we have gold alone. Even so here also we 
have the prapanca, which is not false 262 The distinctions 
are thus due only to the egoism and the things, as they 
are viewed by the ordinary people in the world, are 
brought about only by speech 203 The samsara is thus a 
delusion of the individual soul, due to which he sees 
thing*, which do not exist, and does not see what exists- 
m the prapanca, which is of the nature of Brahman 
Purusottama gives even a syllogism to prove the reality of" 
the prapanca Just as the dream world requires the world 
which is more real to precede it, even so our vyavaharika 
prapanca follows the prapanca, which is relatively more- 
real The reason given for the premise is the mayikatva 
or the ' mayikatvena abhimatatva .That is why it is 
said that a Brahmavadin never sees anything bad in the 
world, because for him everything is of the natute of 
Brahman 205 


262 Yatha bahusuvarnapeksayarn tatkSryani katakakupdalaghafa~- 
daravadtny amyaitavad idam. suvarpam id suvarnatvenawa tarn 
grhyante n a tu katakadirupepa iti vikalpabuddher eva bndho na 
tu svarupasyapiti tadrdabhananurodhena apt na mtthyatvam. 
prapaflcasya siddhyato T S Ab, V 91 p 158, 

263 Tena lokapratiyamanarupena paddrthdnam vdcarambhapa - 
matratvam eva. T. S Ab V. 92. p 159 

265 T S Ab V 79 P 133. 

264. Vyavahankah prapaficah svapeksayotkystasattakapTapailca- 
purvakah Mayikatvenabhtmatatvdn mayikatvad va Stafmach- 
prapaflcavat S S p 351. also Srstibhedavada, VaddvaU, 
p. 104- 
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The foregoing discussion regarding the distinction 
between the jagat and the samsSra, eloquently speaks of" 
the exact position that the Sluddhadvaita has taken regarding 
the world The world can not be accepted as real, as has 
been done by Ramanuja, nor can it be regarded as unreal 
as taught by £>amkara Vallabha therefore tries to make a 
compromise bv stating the reality of the world in its 
essential nature and distinguishing it from the samsara, 
which is illusory and unreal When Purusottama postulates 
another prapanca, which is relatively more real, it may 
appear that the difference between the 3uddhadvaita and the 
Kevaladvaita is more of emphasis than of substance It is 
interesting to note here that the five parvans of avidya 
are, ignorance of the real nature and the adhyasas, both of 
which are maintained by £>amhara Purusottama’s opponent 
appears to be correct in pointing out that in the 3uddhadvaita, 
the ultimate reality of the world is accepted as of the 
nature of Brahman, after rejecting the same from the point 
of view of the world, while m fjamhara’s system there is 
the rejection of just the ultimate reality of the world as 
such 200 Can it be said that Vallabha admits the theories 
of Samkara for all practical purposes and raises a theistic 
structure upon them, instead of the absolutistic one 
constructed by Samkara 5 
Theory of causation-Abheda. 

After dealing with important points regarding Brahman 
and the world, together with the individual souls, ue shall 

266 Bjahmavade hy advaitartham jagato jagadrupepa paramtirthikam• 
satyatvam nanayuktiirutisutradibhir mrakrtyatais tasya brahma* 
rupepa paramarthikasatyata pratipadya M ayavade tu jagataft 
paramarthikasatyatvamrakarapamatrena T. S Ab V 82. p 140 



372 


Purusottamajt A Study 


now turn to the theory of causation as promulgated in 
the Suddhadvaita. Tne theory of causation assumes primary 
importance in Indian systems of philosophy because here 
the thinkers try to show how the world as an effect can 
be explained from the principle, that they have accepted 
While the followers cf the Samkhya believe the Prakrti to 
be the cause of the universe together with the Puru§a, 
who just ‘looks* at it, the VaiSesikas are of the opinion 
that the gross forms of the world are all derived from the 
conglomeration of the atoms, which constitute the original 
cause All the branches of the Vedanta agree that the 
ultimate cause, the uncaused cause of the world is Brahman, 
and all except Madhva admit that Brahman is both the 
material and efficient cause of the world 

The followers of the iamkhya are refuted by saying 
that the Prakfti is inert and thus cannot produce the 
world 267 Purusottama says against the VaiSesikas that in 
the Vedic as well as Puranic literature we find that the 
gross cause gives rise to the subtle effects and not vice 
versa This is found in the world also, for the mass of 
threads, which is gross gives rise to the piece of cloth, 
cotton which is a mass causes the thin threads 368 We 
can not therefore admit that the cause is subde and is 
thus the atoms The Buddhistic theory of creation of that 
which exists from that which does not exist, is also vehe¬ 
mently rejected The Buddhists contend that it is from the 
seed, which is destroyed, that a sprout is caused Here also 


267 A B II xi 1-10 

268 Sraute paurape ca darfane s thulad eva karapat suksmasya 
karyasya wbhageixadav utpatteh A B P II ii 12 p 625 



Exposition of the guddhadvaita 


373 


Purusottama points out that it is only the gross form of 
the seed which is destroyed and not its subtle form which 
definitely exists 209 The world thus is not asatah sattdrupa , 
and must have Brahman as its cause 

While the other systems of the Vedanta say that 
Brahman is the material cause or the upadana of the world, 
the £>uddhadvaita prefers the term samavay ikarana or thr 
inhering cause Brahman has three aspects, being, sentiency 
and bliss, and these aspects are found inherent m the 
inert worldly objects, the individual souls and the 
Antaryamtns Thus there is inherence of sat, cit and 
ananda That which is inhered in the other is seen as the 
latter’s essential characteristic, just as a pot shows the 
essential characteristics of the clay The whole world, 
whatever may be the internal differences and distinctions, 
reveals one common characteristic of being or existence, 
and we can say that there is inherence or anvaya of sat 
m the world 270 As sat is of the essential nature of 
Brahman, as is the case with cit and ananda. Brahman is 
the samavayikStapa or the inhering cause of everything 
The Anvaya or samanvaya is the inherence of that which 
is neither adventitious nor super-imposed, and that is why 
the name and form or the illusory experiences are not to 


269 Evafl ca ankuradav apt bijasthulat ifasyawopamardo na tit 
suksmatnfasya Tadantasta eva suk?mamian3m ankuribhavat. 
A B P.II iii 26 p 651 

270 Yo hi yadanvitah sa siasmms tadvi$ayom prattum adhatte- 
yatha ghd/adifr pfihiuyadipratmm rathatra samim asMyadi- 
pTatityanakattat sadadyanvttam A B P I i 3 p 83 
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be understood as inhered. 271 That IS why the samavaya 
of the Suddhsdvaita is different from the inseparable 
conjunction which is called samavaya by the Vai£e§ikas 

The word Prakrti stands for the essential nature of 
the thing and Brahman can just be called Prakrti m this 
way, which therefore means the samavayikarapa 272 When 
we see an earthen pot we know that it is made of day 
and thus all the earthen pots can be known as having the 
clay as their essential inhering cause, similarly when we 
decide the aspect of being in one substance, it is known 
as inhering in all the existing substances and so Brahman, 
which has sat as its aspect, is established as the inhering 
cause 273 The term prakrti thus should not necessarily 
mean the Pradhana of the Samkhya because the Pradhana 
is not a samavaym 

It is quite natuial that a question will arise as to why 
the word upadana which is used by other systems of the 
Vedanta, is not found here, while the term samataya is 


27i. Anaropitanagantukarupenanuvrttir eia samavayah 

A. B P. I. 1. 3 p 90 
272 PraknxSabdaf ca svarupe rUdhah xnftprdkrUr ghafah, karpa- 
saprakruh patah ityadiprayogadardanat samavayikarapam 
abhidhatte A B P. I iv 23 p. 530 Purusottama further 
says that the Prakrti also stands for the efficient cause, on 
etymological gratrncfsr . /Vintra'cr Ayttrr jww 

A B P I. iv. 23 p 530 
273. Yfltha hyeJcsmm mrtpiride rardvikaratvamscayottaram sawasmins 
tatsajatiye tatha jfianan mrttikayam tatzamavayiuajfiSnam 
tadr4aikadeSapratyak?ad eva bhavati tatha prakrte py ekatra 
sanmayatve nt date sanesu tatsajatiyesu sadvikaratvajftanat 
sati saTvasamavayttvajftanam tadpsapratyaksad eva bhavatiti 
sati samavayitvasiddhih A. B P. I. iv. 23 p 531. 
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used instead of it. Purusottama says that the word upadana 
which means the material cause expresses, that which is 
•enveloped by the actions of the agents and which is 
-consequently limited by the same. 274 The upadana is only 
a spacific state of the samavayin. It is that aspect of the 
•earth alone which in the form of a lump of clay or threads, 
limited and worked upon in the process of production, 
that can be called the material cause or the upadana for 
the production of a jar or a piece of cloth. So ofaly the 
Highest Lord who is not changed or worked upon is the 
samavayin of the world by just one of his aspects.® 78 
The reason thus for the preference of the term samavayin 
to the term upadana lies in the adherence of the thinkers 
•of pure Monism in the avikjtaparigamavada, as different 
from the generally accepted parinamavada or vivartavada. 

Upadana, says Purusottama, is twofold, pariijamin and 
vivarta. The first is defined as the transformation of the 
Upadana, the transformation having an equal degree of 
existence.® 78 The vivarta on the other hand is the trans¬ 
formation which has not an equal degree of existence with 
the upadana. 277 The pariijama can further be understood 
as either vikfta or involving change or modification, or 


274. Lolce upadanapadena kanTkriyayn vyaptasya paricchinnasyaiva* 
bkidhanadardanat. A. B. P. 1.1. 3. p. 118. 

275. Upadanam tu samavayina evavasthavUefah. Paricchinnasya 
kartrkriyayS vydptasyaiva mrtpindasutradirupasya prihivyamSas* 
ysiva ghatapafndyupddanatvadarfanat. Ata eva bhagavan avikpta 
eva jagata ekamrfena samavaji. Pr. p. 38. 

276. Panpamad ca upaddnasamasatiako' nyatKdbhavaft. Pr. p. 31. 

277. JJpdddnasya vifamasawko* nyathabhavo vivarta fi. Pr. p. 32. 
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avikfta, i e that which does not involve any such change 
Tne former is illustrated in the manufacture of a pot from 
the clay, while the shaping of different ornaments of Gold 
is an example of the latter In our ordinary affairs of the 
uorld, the efficient and the instrumental causes are different 
from the material cause Purusottama does not think it 
necessary to believe m the asamavayiharaija, which is 
explained by the veiSesihas to be the conjunction of the 
different constituents like the threads in the production of 
a piece of cloth It may be included in the karaflasamagn 

The followers of the S>uddhadvaita admit the avikjta 
pannamavada in which the cause, even though transformed 
into the effects, retains ns essential nature and does not 
undergo any basic or substantial modification When milk 
is transformed into curds, it can not be used as milk and 
becomes curds only We can not prepare tea with it 
When however ornaments are made of gold, we can u«e- 
all of them as gold and the gold remains gold even though 
the distinction between the golden ornaments and gold is- 
of the different shape and different names They are not 
different substances 378 

The avikftaparigamavada of Vallabha cannot he under 
stood properly without the avirbhava-tirobhava-vada, 
which is one of the most important theories of thr 
f>uddhadvaita In fact Purusottama explains causality itself 


278 Yatha bahusuvaTnakTnksayam katakakupdalakalafabhrngaTa- 
divyaktyanadaras tath a Etenakaradibhedakrta eva tattallauki- 
kaiaidikavyavaharabheda n a vastubhedakrtah 

A B P I iv 23 p 535 
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as the basis of the power of manifestation .® 7 9 The 5vir- 
bhava and tirobhava can be explained as manifestation and 
concealment respectively The avirbhava can be understood 
as the power of the cause, which reveals outside the latent 
effect which already exists in the cause; the tirobhava is 
that capacity which conceals the effect which exists*outside, 98(> 
The terms may be understood simply as avirbhavana 
and tirobha\ana thus meaning just manifestation and 

concealment 281 Vitthalefca in his Vidvanmajidana explains 
Svirbhava as being fit to be an object of experience, 282 
and tirobhava as its opposite. 283 Both avirbhava 

and tirobhava are powers of the lord Purujottama 

also discusses as to whether any such power or powers 
are necessary in the cause When a certain effect 

is produced from a certain cause or a particular set 
of causes, we should accept the power of that cause or 
causes to produce that patticuiar effect. This power can 
not be understood as the nature or the essence of the 
cause, for neither the nature ( svabhava ) nor the essence 
( svatupa ) can be avioded and so if we were to understand 
the productive capacity as either of them, we must admit 


279 Karapatvam caviibhavakaJakiyadharatvam. Pr p. 26, 

280 Avih pr'ikatam bhavayati upadanantahstkam karyam bahtk 
prakatam karoti yn nimitt&gato upsdanagata ca faktth sa 
avirbhavafabdavacya.Eiam tirah apraka/ambhavayatibahiffham 
karyam upadanantah sthSpajati ya iaJtfjr nafakagata $3 tirobh* 
ava$abdat,acya* AyirbhSvcitirobkavavada VadSvalt p 191. 

231. Avitbkavatirobhavavada V5davall p 191. 

2e2 Annbftafafijati-ayogjata. V. M. p 86 

283. Tadaufayatvayogjata . V. M p 86 See also the explanation 
in S S and Pr p 26 ff 



378 


* Puru$ottamaji : A Study 


the production of a piece of cloth from the threads which 
are torn to tatters, or that of a sprout from a seed which 
is burnt We should thus accept the power of production 
f.s different from the essential nature of the cause and also 
as liable to obstruction or destruction by an external 
element. 884 Those powers of production and its opposite 
can be respectively called avirbhava and tirobhava. The 
whole process of causation has to be explained in terms 
of these two powers with which the Highest Lord is 
endowed. Even the six modifications*of becoming (Bhava- 
vikaras) as stated by Varsyayani in Nirukta 285 can be 
understood in connection with these two. ‘Is being produced’ 
{jayate) is related to revelation alone, so also ‘is* (asti) is 
so related because of the inherence of the aspect of 
being ‘Is being transformed’, ‘grows’ and ‘wanes’ (Viparirta- 
mate, vardhate and apaksiyate) are connected with both 
manifestation and concealment, while ‘is being destroyed’ 
(nasyati) is connected with concealment alone. 288 

The effect thus is only a manifestation of the cause, 
or in other words the effect is just a manifested state of 
the cause. This being the case, there is essentially non¬ 
difference between the cause and the effect. 887 As 
everything is caused by Brahman, everything is Brahman. 
Brahman is revealed in the world by its aspect of sat, in 
the individual sou is by its aspects of sat and ert and m 
the antary amins by its aspects of sat, cit and ananda. That is 

284. T. Sn. Ab. V. 140. p 113. Also Of Avirbhavatirobhavavcida. 

Vadavall. p. 185. ff. 

285. Nirukta. I. 2. 

286. S S. pp. 350-351. 

287 A. B. P. I. iv. 23. p. 534. 



Exposition of the Sfuddhadvaita 


379 

why Brahman is described as devoid of any dualism, either 
with those who are of the same type or with those who 
are cot of the of same type or with those who are 
in it 288 The individual souls, which are sentient and 
eternal, have a similarity in nature with Brahman and are 
thus sajatiya. The sajatlyadvaita is illustrated by Puruso- 
ttama as existing in the two different bulls. The inanimate 
objects are vijStlya because of inertia and transciency; and 
the difference would be just like that between a pot and 
a piece of cloth. The Antaryamins are svagata, because 
all the aspects of sat, cit and ananda are manifested in 
them but they are limited and are capable only of limited 
und defined action; the illustration given here is that of 
the flowers and the tree. 260 Brahman has none of these 
•distinctions, as it is inherent in all the three by .its 
various aspects 

Causation, says Puru^ottama, can be understood on 
two grounds, anvaya and vyariieka. They may be explained 
as meaning the invariable existence of the cause when the 
•effect exists, and the invariable absence of the effect in the 
absence of the cause, thus implying a relation of invariable 
•concomitance between the cause and the effect. Anvaya 
may also be taken to mean the inherence of the aspects 
•of the cause in the effect and vyatireka may be understood 
as the existence of the cause over and above the effect.* 00 

288. Sajatiyavijcttiyasiagatadiaitaiarjitam. T. S. v. 60. p. 113. 

289. T. S. Ab. V. 60. p. 1)3. 

290. KdrapatSgTdhakaticamayaiyatirehiii. Tau ca <hividhau. 
Svasutvyapyetarayavatkarariasanie yatsattie’ t aiyam yatsattvam 
amayah. Yadabhaae ' vaiyam yadabhaio vy■atirekah. Anvayanam 
aru‘ayati...Karyena sahi tadauzyavadirupepavasthanam. Vi/cfe- 
pHtiTecanam vy atirekah. Karyatirekenaiasthanam. Pr. p. JZ 
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While the first explanation of the terms and the second 
explanation of anvaya leads to the theory of identity, the- 
second explanation of vyatireka is important from another 
point of view. It shows that in the system of Vallabha 
God is not wholly transformed into the world and even, 
though it is revealed variously by its aspects it ramains- 
over and above the world. God is thus m the world and 
yet transcends the same. This is meant by vyatireka, i e 
vibesena atirecana 

How can non-difference or identity be explained in 
the Suddhadvaita ? We have seen that in the Jluddhadvaita, 
Brahman inheres in the effects, or is revealed in the effects- 
and the effects are only a condition of the cause Essentially 
therefore the effect is one with the cause, just as the- 
golden ornaments arc one with gold. Brahman is transformed 
in the effects without undergoing any change or modification 
All this can be accepted. But even then there arc two 
important points, which require explanation As we have- 
seen above the problem before a philosopher is not merely 
to show the essential identity of the world with Brahman, 
but to explain the world, as it is seen and experienced by 
us, in its relation to Brahman Secondly, even in accepting, 
the essential identity and in accepting the difference only 
of name and form, that name and form which are surely 
a change or modification, if admitted as real, should be 
explained m the light of the monistic doctrine, that has 
been propounded. 

As we have discussed in the previous section about the 
jagat via-a-vis the samsara, jagat is real only as a manifestation 
of Brahman and not as the world, which is separated and 
different from Brahman In that case the reality of the: 
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jagat as jagat can not be admitted. Purusottama says the 
same thing when he points out that the various forms as 
seen in the world are only for the worldly dealings. So 
the reality of the world can not be maintained in the 
limited and defined form, in which it exists, but from the 
point of view of reality the world is not non-existent. 201 
The illustrations which are given by Purusottama to prove 
the abheda, are still more pointed. The form of a pot 
may be different from that of clay, but it does not mean 
that the pot as a substance is distinct from the clay. A 
man who is sleeping or standing or sitting or walking 
may have different postures, but the man remains the 
same. 283 We may thus consider the distinctions as 
immaterial, but are they real? While refuting the 
dualistic theories, Purusottama says that they are 
only due to the ego and are unreal. 203 The distinctions 
even between things like a pot and a piece of cloth are 
only mundane and hence unreal. 204 Ramanuja attacks the 


291. Tesam tupanam vyavaharamatraTthatvad ity arthah. Etena 
siddhante pratiniyatarupepa jagatah satyatvabhavo, na tu 
satyatvena rtipena jagadabhava iti bodhitam 

A. B. P. I. iv. 23. p. 536. 

292. Yo vikarah pfthubudhnodaTadih sa vacarambhapam vScika- 

krrjatroaJcD na m kor/uiSd. v^jddybhi-Aa^adakah-. YaihH viptJi 
utthite upaviffe ca puruge' vayavavinyasctbhedd to n amadheyam 
nimittikakriyayah padarthasvaTupabhedanapadakatvat na mail'd. 
Fatho catra karapavasthatmanaivaikaTupasya vivdksitatvad 
vyaktibheddnadara [eva . A. B. P. I. Iv. 23. p, 535. 

293. AbhimSnamatram eva bhedo na tu vastavab- 

T. S. Ab. V. 92. p. 159. 

294. Qhafapafasthale tu vyavaharikopadanakrto bheda ity avastavah. 

T. S. Ab. V. 92. p. 158, 
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theory of Atmasvarupapannamavada on the same ground 
of distinctions If we belies in bcth the enjoyer and the 
objects of enjoyment as the transformations of thctssential 
nature of God, how can there be any distinction betwetn 
them ? Pumsottama replies by restating his theory of Pure 
Monism on scriptural grounds and says that the 
svabhava-vibhaga is seen even in the world on account 
of the disintegration of powers ( 'saLm i£le§a ) This is 
like a tree, in which the leaves, flowers, fruits and roots— 
everything is mutually differert, but all of them have the 
unity with the seed so far as their nature ( svabbava) is 
concerned 298 We have however seen that the distinctions 
are only due to the ego and are therefore unreal Is this the 
same as Vivartavada 5 When Samkara says that the world 
is unreal, he rejects the reality of the world, as we see it, 
If that is vivartavada, it may be said that it is accepted 
by the propounders of the Suddhadvaita also Purusottama 
m a way admits this when he says that from the point of 
view of the antarasrsfi he accepts vivartavada, while from the 
point of view r of Brahman he believes in Parniamavada. 90 ® 
Admitting that there is Parmamavada from the point 
of view of Brahman, what about the vikaras ? We may 
say that the vikaras or modifications are unreal, but if we 
want to maintain the reality of the world, even m its 
essential form, we must admit at least one kind of change 
The jagat is the effect-form of Brahman, in which only 
one of the three aspects is revealed and the other two 


295 A B P II 1 13. p 573 

296 Evam ca antatasrs fim prati vwartopadanatvam atmastSlim 
prati pannamyupaianatvam brahmarta in n'fcayah Sf j/t ibhe* 
davada "Vadavalt. p 113 
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are concealed. Similarly the individual souls are an effect 
with two aspects revealed and only one concealed.- Thus 
there remains a subtle distinction between the cause and 
the effect, that is between the cause with all the aspects 
fully manifested and the cause with the manifestation of 
one or two aspects. A change in the state of the cause 
can not be refused on any ground. The opponent of 
Purusottama correctly points out that even in the 
Avikrtapaririamavada, the change of the avastha 
( purvavastha-anyathabbavarupa-vikSra ) remains. Puruso 
ttama says that the change in the state of the cause is 
not equal to the change in the substance and therefore there 
is no harm in admitting it 207 At another place when the 
theory of BhSskara is severely criticised by Vacaspati 
Mirfta, Purusottama defends BhSskara by pointing out that 
the difference between the two ornaments of gold is due 
to the difference between their respective conditions. Tlut 
which is conditioned is different as well as non-different 
from that which conditions, according as we look to them 
from the point of view of the different conditions or of 
the oneness of the substance. Thus non-difference does not 
necessarily mean oneness, and the bheda can be admitted 
together with the abheda. 208 Thus the unity of the cause 
and the effect is tolerant of the difference and this is 
TSdStmya. 209 The bheda which is accepted here is 

297. Tatha ca dadhidugdhanyayena svarupasya gandhadigurianam 
clnyathtibhava evatragrahyivikaratvenabhipreyate, na tu aanWi* 
yoMyathabhrtVo’ pi tathatveneti k'lryatrutyamiTodhai angihriyate. 
A. B. P I. iv. 23. p. 539. 

298. A. B. P. 1. i. 3. pp. 92-95. See also Bhedabhedasvanjpanlrpaya. 
VffdavaU. 

299. Bhjdasahijpur abheias tadatmyam. S S. p. 149. 
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due to the desire of God. 300 The powers of avirbhava and 
tirobhava should also be understood on the basis of the 
desire of God. 301 That js why Puiugottama says that in 
the 3uddhadvaita the samavaya is not different from 
tSdStmya and the samavayikarapa js that cause, the effect 
of which is produced depending upon the cause in the 
relationship of tadStmya. 308 We may say then theat Buddha- 
advaita is the same as Aicchika-bheda-abheda 
Sadhanas and Phala 

At the very outset it is necessary to irake one point 
clear, so far as this section is concerned. Purugottama’s 
contribution to the 'Suddhadvaita is mainly on the philo¬ 
sophical side of the system, though Purugottama has 
commented upon and independently written certain tracts 
dealing with the practical side of the system, such 
as the belief m devotion as the highest means of 
liberation, or the divisions of pugp, pravaha and maryada, 
■or the desirability of renunciation, etc. If houe\er one 
wants to get a complete picture of these teachings, one 
should read the works of Gokulanatha and Hanraya rather 
than those of Purugottama In this section therefore, we 


300. BJiedasafusputa ca bahu syam prajaysya iticchayam tadvyapa• 
rabhutaJaktibhagena. Pr. p. 29. 

3QU Efiam. saty avmn kale' saun date idam karyam evam bhaiatv 
iticchavisayatvam avubhavah, tada tatra tatha ran ma 
feJiavato iticch avifayatvam tirobhava h. S. S. pp 115-116. 

302. Tatra tddatmyasambandhena yadairayam karyam bhavati tat 
samavayikaTapam, Pr. p. 27. also: Ato na samavayas tadatmya- 
tmktah. Pr. p. 29. also: Yadyapi siddhante samavayo natinktas 
lathapi tadatmyasyawa ndmuntaram. 

T. S. Ab. V. 27. pp. 68-a9. 
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'•have not treated the topics of sSdhanas and pbala fully, 
■but we have tried -to give only those points which deserve 
special notice in our study of Purusottama. 

Moksa according to the abstract speculations of the 
idealists of some of the Upanisads and according to £>amkata 
is the liberation from all the evils and miseries of the world 
That the world is a venue of woe has been accepted by 
•almost all the religious teachers and philosophers. Hence 
•emancipation is definitely devoid of miseries. But is it full of 
joy also ? Happiness and misery are relative terms and so, as 
argued by the absolutists like £>amkara, if we accept happiness 
•or joy in the liberated state, the unhappiness will also be admi- 
-tted from the backdoor. Hence mok§a should be understood as 
total absence of miseries (Atyaata-duhkha-abh&va). Naturally 
this could not appeal to the people at large. It is not enough 
that liberation is just an absence of unhappiness. This is only a 
negative aspect. There must be something positive also, so as 
to give solace to the suffering mortals. Puru§ottama rejects 
the idea of relativity and says that there is full bliss and bliss 
ralone in the state of moksa. Brahman is anandamaya 
because of the anandapracuiya. When we say that the sun 
Js full of light or that the summer days are full of heat 
or that the monsoon nights are completely dark, the 
opposites of light, heat and darkness are respectively 
sublated by perceptual experience and cannot be understood 
.as existing even in a minimum degree. 303 Brahman is 

303. Lofce' pi pracuraprakaiak savita pTabhutasantapo mdagha-dfvaso' 
ndhakaramayi varfavibkavari bahudhano vaiiravapa ityaaivctky* 
airavape pratiyoginam tamahSaitjapTakaiadaridrjSpam pratja- 
lefato bBdhena tatra tada]patv5iankay5 anudaySt. A. B. P. I. 
4. 12. p. 198. 
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thus full of bliss and there is not an iota of its opposite- 
m it Even so, liberation is also full of joy and not mere 
negation of triseries 

Can God be obtained ? If we just argue that th& 
attainment of anything can be accomplished only when that 
thing is c ifferent from one who obtains it, and that the rela¬ 
tionship between the limited jiva and unlimited God is that 
of oneness, who is to be obtained by whom ? That is why 
S>amkara says that moksa cannot be obtained, it is 304 - 
This however is not the position, that can be accepted by 
the followers of the f>uddhadvaita If God is not to be- 
obtained, nothing is to be done for it, then what is the- 
use of all the talk of devotion and discipline 5 Puru?ottama 
says that the attainment is possible owing to the avirbhava- 
tirobhava, depending upon the will of God As regards 
the oneness or non-difference between the two, it is the- 
individual soul, who is one with Brahman and not vice- 
versa, and so the non-difrerence does not come in the- 
way of prapti 306 

The attainment of the Highest Lord means the- 
Sarv3tmabhava or the BtahmabhSva with the realization 
of the presence of Brahman everywhere It is explained 
by Purusottama as the flashing of Brahman preceded by 
the revelation of the attributes of Brahman 306 The highest 


304 Cf Sav,hira-bhs ? ja I I 4, II I 14 

305 Ananyatt/am tu suvarpafakalanyayena brahmapah sakajaj 

jivasya n a tu jwasya sakaiad brahma pah jti tasyapi praptipra- 
tibandhakatvabhavat A. B P. I 1 11 pp 178-179 

306 BrahmaWiava/ ca svasmm brahmadharm3viTbhdvapUTvahi~ 

brahmasphurUTupa eva A B P. I 1 29 263- 
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kind of liberation 1 owever is the ^ayujya, which is the 
result of the Pus$i-bhakti Purusottama gives in etyrrolo- 
gical explanation of sayujya as conjunction 30 7 It is 
the eternal enjoyment in the company of Kf§na 

God, according to the J>uddhadvaita, is not only 
badhyarupa but e\en Sadhanarupa, even the means for his 
realization are of the essential nature of God They are 
also the aspects of God Purusottama says this on the 
strength of the Purusasukta and the explanation of it in 
the second book of the Bhagavata 308 
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and not vice versa The attributes of the cause are super¬ 
imposed upon the effect Once this is conceded, even though 
knowledge and meditation may be distinguished with regard 
to their forms, it should be accepted that both lead to 
the same result There is thus no difference between the 
two in their capacity to produce the result 310 

As regards the three paths of action, knowledge and 
devotion, the Jjuddhadvaita position is that of maintaining 
the superiority of demotion to the other two Vallabha and 
hi» followers have given many arguments m their support 
The path of knowledge leads to the saguna mukti, while 
that of devotion to the nirgupa moksa Knowledge, says 
Purusottama, presupposes the existence of the quality of 
sattva in the seeker of salvation and so the liberation that 
results cannot be without it, the oirgupa mukti can result 
only by means of bhakti 311 

After Vallabha, Puru§ottama enters into the discussion 
of the term Bhakti The base ( prakrti) and the affix ( Pratyaya ) 
express the sense when combined, out of these two the 
affix is principal Here the affix which is capable of 
connoting the general meaning of the root, mainly 
expresses the devotional action ( bhajanakriya ), when joined 
with the root bhaj That action is of the nature of service 
or seva The term seva, as lound in usages like striseva , 
ausadhaseva, etc has a conventional meaning of a specific 
bodily activity preceded by either constancy or continuity 
As this would imply some unhappiness due to the strain, 
that the body undergoes, it can not be called a puru$artha, 


310 A B P I I 20 p 232 

311 T S Ab V 14 p 51 
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fot which one should try. Service should therefore be 
preceded by love. Thus the principal connotation of the- 
affix is ‘love’ and the bodily efforts which are subordinate,. 
are meant by the base. So the combination of the base 
and the affix means premaseva . 31s 

Love or sneha is explained as a specific attribute of' 
the self or the mind, and is not a desire, or knowledge or 
efforts . 313 Bhakti is a rasa and this love to the object of 
devotion should not be understood as ordinary erotic 
sentiment which is just an appearance of the love to God 
and is thus far inferior to it. That is why Purusottama after 
Vallabha takes pains to teach sense-control as an essential 
prerequisite of a seeker of God . 314 

A very important contribution, that the guddhadvaita 
has made to Indian religious thought, is the Pu^imatga.. 
The distinction between the Pu§$i and the Maryada has 
been given in detail by almost all the scholars of the 
J>uddh§dvaita including Purusottama. 31B The Pu§fimarga 
depends solely upon the Grace of the Lord . 313 The 
Grace of the Lord (Anugraha ) is a separate attribute. It 
is not just the desire to give fruit, nor the desire or 
effort to ward off the miseries of others. It does not mean- 
knowledge either. It paves the way to the desire of the- 


312. T. Sn. Ab. V. 92. p. 75. 

313. Snehai cdtmano manaso vd yogyo dharmaviSefah, S. S. p 7_ 

314. T. Sn. Ab. V. 238. pp. 184-186. 

315. See Puffi-praiaha-TnaTja&a; with various commentaries. 

316. Pojapam tadanxigiah. Bhagaxata. II. x. 4. 
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Lord to give fruit or His acceptance, and is the cause of 

devotion. 317 

Conclusion : 

We have m the foregoing pages discussed the important 
tenets of the Sjuddhadvaita, as expounded by Puru§octama 
following Vallabha and Vif$hale£a While the system, as 
explained by Purusottama is not and cennot be different 
from that taught by Vallabha, there is a clear difference in 
the approach of the two. As we have already stated, 
Vallabha’s laconic style and interpretative method left very 
much to be understood and assumed A clear exposition 
of the 3uddhadvaita was badly needed and it was supplied 
by Purusottama who, however gives no just an exposition, 
but an analysis and a comparative study, thus arriving at 
some very importent conclusions, which we have attempted 
to present in this chapter 

For understanding these conclusions better we should 
see the whole course that Indian Philosophy has taken in 
the course of centuries While the Upamsads gave various 
thoughts in various way:>, the trend of abstraction and 
negation was taken up by the Buddhistic idealists, who 
taught the Vijnanavada and the ^unyavada gambaracarya 
ga\e a positive shape to that trend by postulating the 
pure being and advocating the unreality of the world in 
its ultimate sense. Samkara was the master of strictest 
logic and so attributed all the relationship to Maya, he 
fiankly admits that it is all inexplicable. Even though 

317 Tasmat svikaTaphdladitsaprayojakam kj-paparapaTyayam dhar - 
m antaram eva Sa ca bkaktyupaieiasyeva bhakter api karanam 
Puru$o»ama’s commentary on the Puffipravaha-maryada. 

V. 2 
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2$amkara has vehemently denounced the Buddhistic theories, 
he has equally vehemently repudiated the dualism of the 
Samkhya or the atomic pluralism of the VaiSeslka. For him 
monism‘*can not be compromised in any way with dualism 
•or pluralism. This however gave a severe blow to all that 
was emotional and religious, for religion wants heart more 
than head. Again the political enslavement of the Hindus 
j-equired something upon which they could fall back and 
-from which they could get solace. This led to the rein- 
-forcement of the cult of devotion, which was already 
popularised by a host of Ajvars. Attempts were made to 
bring in this popular element into the Vedanta. This 
however wanted a clear recognition of the reality, the 
ultimate reality of the dual, the devotee and God. People 
were unable to stand the devastating doctrine of the falsity 
of the world. Monism had to be compromised with 
dualism. Ramanuja qualified it, Madhva accepted dualism 
■alone, Bhaskara and NimbSrka tried to combine the two. 
.Ramanuja and Nimbatka lean mote towards dualism. 
"Vallabha was convinced that the teaching of the TJpani$ads 
and the Brahmasutras is definitely of moni>m; but 
he was an equally ardent devotee and Vaisnava. 

He thereupon promulgated the theory of Pure 
Monism and retained the individuality of the 
•jlvas and the reality of the world. How can this be 
possible ? Puru§ottama’s analysis points to the theory of 
Tadatmya. He finds that if the reality of the world even 
as a revelation of one of the aspects of God, is to be 
retained, the bheda will have to be tolerated. Abheda is 
here not the outright rejection of the bheda; it allows the 
aicchika bheda. The Tadatmya relation subsists between 
Brahman and its dharmas, Brahman and thcjlvas. Brahman 
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and the world. This is where Puru§ottama arrives- 
Purusottatra is credited with this exposition by no less an 
authority then Giridhara 318 

Viewed in the light of the above remarks, it will be 
clear that the guddhadvaita has tried to teach monism 
without sacrificing the interest of the cult of bhakti. It is 
more advaitic than the systems of Ramanuja, Hhaskara, or 
Nimbarka, and is more positive, if not dualistic than that 
of Samkara. The J>uddhadvaita should therefore be called. 
* Positive Idealism. * 


#• 


318 Bhedabhedapratitis tu madhyamSnam prakirtlta. Atohimadhy~ 
amah pak$ah s'uddhadiaitamiTodhatah. Bodhaya bahusandarbhe 
Qosvarru Purufottamath, Srimaidcdryacarapatr yatra Ultra pc 
dariitah. Suddadvaitamartapda. V. 34-36 Appendix. 
guddhadiattasiddhantapradtpa. p. 226. 
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regime of the Moghuls was defied from various quarters. 
A dark age was looming large over the heads of Indians 
foreboding the grim picture of petty strifes of small 
principalities. The conditions were almost on the verge of 
being chaotic. Fear and distust took the place of peace 
and stability and inspite of the glory of wealth, there was 
■utter poverty of prosperity and welfare. The Hindu society 
remained a heterogenious mass of a variety of people 
having a variety of beliefs. There were too many religious 
beliefs and Hinduism was manifold and yet getting more 
and more conservative. There were many thinkers, scho- 
Jars, authors and saints, all struggling to do something 
and the common man was led to and fro by the conflicting 
views, which he could not and therefore did not cate to 
understand. It was this age which produced Purusottama. 

We have to study the aims and achievements of this 
great scholar, who wrote and discussed and taught through¬ 
out the large span of his life. How was he looked upon 
by his own people ? Whst did he think about them ? How 
■could he influence them ? What did he contribute to the 
Sarhpradaya ? What can possibly be his place in the history 
of the Sarhpradaya in particular and of Indian thought in 
general ? All these questions remain to be answered. We have 
tried in the following pages to give an evaluation from this 
point of view. We have at our disposal no factual 
history of the Sarhpradaya, how it suffered the ups and 
•downs in its career of about five hundred years. We have 
to depend upon the references in his works, the references 
which an- rare and at times not conclusive either. We 
have at our disposal some bear-says and traditions. 



Evaluation 


395 


Purusottama and the Sampradaya 

While we have' no means to know the relations of 
Purusottama with other Gosvamis of his time, there is 
•every reason to believe that his relations with at least some 
•of them appear to be anything but cordial. Certain charges 
were levelled against him, we do not know by whom nor 
•do we know whether they were levelled in his own time or 
■after his death, though the later seems to be more probable. 
This great scholar is said to have been jeered at as 
* Vedapahu 5 by his contemporaries. Further a more serious 
charge against him is that with all his efforts to explain 
the principles of the £uddhadvaita, Purugottama is said to 
to have advocated the * Apasiddhantas * or wrong theories. 1 

There are three hearsays which go against him. We 
have referred to all of them while dealing with Purugottama’s 
life. It is said that Purusottama brought the image of 
Balakjsija to Surat, hiding it in the locks of his hair. The 
other two have something to do with his relation with 
Hariraya. Qne is that of Hariraya’s ordering him to take 
■off the footware from the feet of Shinathaji and the other 
3s that of the explanation of one passage in the Subodhini 
to Purusottama by an old lady who just heard the 
explanation given by Hariraya. 

The first of these hearsays is nothing but a myth, 
because the idol of Balakrspa was brought to Surat by 
Vrajaraya, who came to possess the same as a result of the 
■distribution of the images. We have detailed the whole incident 
in chapter II above. The fact however that such a fiction has 
been woven round the name of Purusottama thows that attem- 


1. Avatdravadavdli . Hindi Intro, p. 6. 
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pts were made in the Sampradaya to portray him in not a very 
good light. The attempts appear to have been made deliberately 
because it is difficult to find out any basis for the currency 
of such a tradition. The two hearsays relating Purusottama’s 
inferiority to Hariraya were current among the followers 
of the latter. The historicity of both the Stories is seriously 
questionable. The impression that we get of Purusottama 
from his works is that he was not only a very great 
scholar but also very exact and fastidious. How is it 
possible that he might have committed such a breach of 
discipline, when he was himself so very particular about 
everything ? Even if we admit that Puru§ottama was a young 
enthusiast when he went to the temple of Srinathajl and' 
hence he might have done this, the second story is still 
more unacceptable, looking to the deep and penetrating 
Insight that his works show. It is too much to assume 
that Purusottama could understand the meaning of a passage 
from one who heard it from Hariraya. On the other hand 
it is very likely that both these stories have been made 
out by the followers of Hariraya to prove the 'superiority 
of their old teacher over this young man. Was there 
some sort of rivalry between these two great men of th^ 
system ? Hariraya was much older than Puru§ottama 
and it is not likely that he might have considered 
this youth as his rival. If at all there was a rivalry, 
it probably existed in the minds of the followers of 
Hariraya. But there surely was a difference in the 
thoughts and treatment of these two and both have played 
their parts differently in the history of the Sampradaya. 

Hariraya can best be compared with Gokulanatha and 
YilthaleSa. He was a devotee and his mission was to 
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explain the path of devotion to the masses. His works 
are mainly short tracts and most of them are on the 
Subodhinl. He taught more of Kr§^a and his Lila, Pus{i 
and Mary ad a rather than Brahman and its attributes or 
the theory of causation. Purusottama on the other hand 
discussed and debated the principles of the fJuddhadvaita 
philosophy. He was a scholar and he considered it his 
■duty to explain the theories taught by Vallabha by argu¬ 
ments and analysis. The works of Hariraya do not reveal 
the scholarship that is seen in the works of Puru§ottama. 
Puru§ottama on his part appears to lack that 
emotion and spiritual experience of a devotee. Though 
‘he was sincere in his devotion, the emotional side 
of a devotee was burnt in the white heat of his 
intellectual feats. Hariraya was a mystic, a follower of the 
Prameya MSrga, while Purusottama was rational and 
leaning towards the Pramapa Marga. 

And what did Purusottama himself think of the 
Sampradaya as it was before him ? Purusottama was bold 
enough to assert that the Sampradaya was Nivrtta. It was 
due to the grace of Lord Balak^ija who inspired his 
■mind that he could know the meaning of Anubhasya, 2 
The verses at the end of the Apubhasya-Praka&a clearly 
show that while Vallabha and after him Vitfhale&i wrote 
certain works, their followers did not pay the required 
attention to explain them. Vallabha preached his theories 
but he called himself Vallabha Diksita and not Vallabha- 


2. Kndan in Bfilakrspah paramakarunaya manmanah prerayitva, 
Bh5$yartham yd tigudham prakatitam akaret sampradaye 
nivrtte. Concludihg V. I. A. B. P. p. 1441. 
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Acarya ViJthaleSa was mainly responsible for the establish¬ 
ment of the guddhadvaita as a system - While he completed 
the works, which his father left incomplete and wrote 
some independent works also, be devoted his time mainly 
to the pr ipagation and systematisation of the Suddhadvaita 
as a Sampradaya, which could open its doors even to 
the ignorant masses The worship of the idol of God 
came to be a full-fledged affair He was followed by 
Gokulanatha, Kalya^iarSya, Hanraya, and many others who 
taught, talked and wrote of the lilt of the Lord It was 
the age of intense intellectual activity m India and scores 
of scholars came out to support and demolish various 
theories Purusottama could see that whatever might have 
been the effect of the Sampradayic teaching on the masses, 
it was necessary to face the scholars on an equal ground, 
if at all the tfuddhadvaita as a system wanted to survive 
Purusottama could further see that Some important points 
required to be explained more dearly The task before 
Purusottama was thus not only to comment upon the works 
of Vallabha and Vit{hale£a but also to explain, analyse and 
find out the exact sigmficanse of many of the theories taught 
by Vallabha with a comparativa study of the theories of others 
The greatest contribution of Purusottama to the ijampradSya is 
this He explained the doctrines and what is more he put 
the whole system on a dialectical basis, so that the opponents 
could be met on their grounds In doing so he had to be 
an argumentator. Even while commenting upon the sixteen 
tracts, Purusottama has this very approach The charge of 
Puru§ottama*s having taught the apasidhantas is very serious 
indeed, but curiously none has said what apasiddhSnta 
has been taught by him and how Wc have in the 
preceding-chapter given id datail the 5uddhSdvaita doctrines 
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as ' expounded by Purusottama and -we *have found that 
Purusottama arrives at the belief in TadStmya: ‘Bhedasahispur 
abhedah .* as the teaching of Vallabha. But this is a natural 
corrollary to which any student of Vallabha would be 
driven and there is nothing wrong in it. Purusottama never 
goes against Vallabha and Vi{{ha!e£a. We have referred above 
in Chapter V to the statement of Giridhara, who says that the 
understanding of pure monism is the best, while the Bheda* 
bheda is understood by the Madhyamas. Purusottama has 
mainly taught the Madhyama Pak§a. while it has been shown 
at places by Vallabha. 3 Can this be taken as a clue for 
understanding the said charge of spasiddhBnta ? Any way 
there is no apasiddhanta in what Purusottama has taught. 
If Vallabha’s philosophical teaching is to be understood 
from the point of view of reason, the guddha-advaita is 
nothing more, nor anything less than Tadatmya. 

Purusottama very often does not subscribe to the 
traditional line adopted by his predecessors. Thus for 
instance he is the only writer in the Sampradaya who pays 
homage to Goplnatha, the elder son of Vallabha. 4 He calls him 
the Vallabha-Pratinidhi. The relation between Vi${hale$a and 
Goplnatha was fairly cordial but after the death of 
Goplnatha, there was some quarrel between his wife and 
Vi}thale£a. As a result of this, perhaps, and also because 
Gopinatha did cot enjoy a long life so as to be able to 
do something for the system, he was completely forgotten 
by the scholars of the Sampradaya. Purusottama thought 


3. S'uddhadvaita Martanda. V. 34-36. Appendix to s'wddhadtm- 
tasiddhantapradipa. p. 226. 

4. A. B. P. Intro. V. 5. p. 1. 
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it to be sheer injustice and thus he mentioned him 
even before Vj{|hale3a Curiously enough there is a 
traditional belief in the Sampradaya that Goplnatha was 
reborn as Puru§ottama 8 

Puru^ottama again is completely conservative in his 
outlook like a typical Brahmin author of mediaeval days 
He does not like that even the Sudras and -women should 
be given freedom to get knowledge as much as a member 
of the three higher classes There was a tendency m 
those days to appeal to the lower strata of ignorant masses 
and to explain to them the Bhagavata, the MdhabhSrata 
and such other works Puru§ottama tries to put a check 
on this and says that the J>udras and women may be allowed 
to study these works but only those portions which do 
not treat of Brahman He discusses the whole point and 
argues out why they should not be allowed to do so 5 6 

A very important point, which should be noted in 
this connection, is that Purusottama was very careful in 
emphasising a high moral standard for the people Puru¬ 
sottama has discussed the whole question of Indnya-mgraha 
■very forcefully and at length in his Avaranabhanga 7 8 
Puiu§ottama was also unhappy at the way m which foreign 
ianguage and dress were wholeheartedly welcomed by 
people He called them fools 8 Puru$ottama had thus 
something of a reformer in him and he tried hard to 


5 Cf Pus?imarganam pancaso vai;a Part II p 2 

<5 A B P p 442-444 

7 T Sn Ab. V 238 pp 184-186 

8 Etena ye viurkha tmapady apt mlecch adivesabha fadikam rocayante 

svikurvanti ca te pi tatheti bodhyam T Sn Ab p 163, 
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to point out that laxity of morals ‘ should never be 
tolarated in any case. 

To remove the ignorance of his own people and to 
refute the charges against the Saihpiadaya, Purusottama 
.goes to fhe extent of discussing even the practice of the 
Brahmasambandha and the prose passage connected with 
it. He explains the Brahmasambandha as “ Brahtnasam- 
bandho nama sarvasmin bhagavatsvamikatvarupah samban- 
dhah; tasya karariam nama bhagavatd dcdrydn prati 
gadyenokto ya atmasamarpanaprakdrah ; tadritya bhagavati 
svdtmasahitasviyasarvapadarthdnam bhagavati tathatvavi- 
jnapanam. * Sa vai naiva reme’iti hruteli , ‘ kridartham 
atmana idam (rijagat krtam te svdmyam tu tatra kudhiyo 
para Ha kuryitr * ity adivakydc ca % vastuiah sarvasya 
bhagavadiyatve* pi ‘ sa vai naiva ’ ityadi irutya ramandr- 
than dvitiyamrmaQadi&ravanat tenapadita ya tattatpadar - 
the jivasya svatvasviyatvsbhimatih tatparitydgena tesu 
.bhagavadiyatvasya vijhapanam iti yd vat.”* While discuss¬ 
ing the prose passage, Puru§ottama knows that he is not 
maintaining the secrecy of the Sampradaya. He is 
apologetic for this. He says : “ Yat punah prdcinair atra 
kirn api nokiam tatraitadgopyatvam eva bijam. Maya 
tu yad idam uktam tad bahirmukhamukhadhvamsdrtham 
eveti na tadvirodho dosdya. Yad api maduktau mar gar a - 
hasyaprakalanaparddha dyati, tathapi prakdianasydnye- 
naiva kj-tat vena tadarthasendeha vdrapasyaiva matkrtitayd 
~svotkar$aprakdkrndrthatvdbhdvdt bhagavan drimadacarya- 
caranak ca madaparadham ksamantv iti dik .* no 


9. Puru^ottam^’s Vtvararia on Siddhantarahasya. p. 39. 

10. Puru 5 ottama ? s Viwtrapa on Siddhantarahasya. p. 37. 
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Puru§ottama treats all hiS predecessors with due respect- 
This is particularly noticeable in his commentaries on the 
sixteen tracts, where he refers to the diversity of inter¬ 
pretations gnen by the earlier writers of the Sampradaya. 
It is important to note that in these cases Puru§ottama 
does not refute those who have given different interpreta¬ 
tions He just refers to them and then he appears to give 
his own view with some hesitation A typical example of 
this is found in his commentary on the Bhaktnardhmi, 
when he says that he was inspired by the Lord to explain 
m that way 11 

To wind up the whole discussion we may again 
briefly indicate Puru§ottama*s contribution to the 5>uddhad- 
vaita Firstly Puru§ot*ama has for the first time analysed 
and explained the principles of the 5>uddh5dvaita Secondly 
Purusottama for the first time put the J>uddhadvaita System 
on a dialectical basis, on a par with other systems of the 
Vedanta and outside the Vedanta Thirdly Purusottama 
tried to raise the moral standard of the people 
Purus ottama’s influence on the Sampradaya 

Puru§ottama’s voluminous works, commentaries and 
independent tracts, opened the eyes of latter scholars of the 
system They considered it therefore their duty to focus their 
attention on the principal works of the 3uddhadvaita, 
Anubhasya , Tattvadipambandha and Vidvanmandana They 


11 Purusottama s commentary on Bhaktivardhini p 40 

"Praflcas tu kecidimam bhanam asaktilak$apatvenahuh. 
Anye punar vyasanalaksapatvena Artfiam ca svasvaxitya tamtam 
ahuh Mama tu bhagavan evam prentavan iti mayaivam 
vyakhyatam Qrhatyaga evacS rya pa m atayasya sphufatvad iti ” 
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knew that these works should no longer be neglected and 
efforts were made to study them and to explain them by writings 
commentaries on them. This is surely an achievement for 
Purusottama, because his predecessors were mainly content 
with commenting upon the sixteen tracts and some parts 
of the Subodhini alone. The deep and penetrating insight 
found in the works of Purusottama, however, shows that 
he set a very high standard of scholarship. As a result of 
this, his successors followed his voluminous works and 
many of them appear to have given nothing more than 
simple short explanations, abridged and culled from the 
Prakaha or Suvarnasutra or Avarnnabhanga. 

Out of the successors of Purusottama, GopeSvara can 
be called the most outstanding writer and scholar in the 
Sathpradaya. Even his father Gokulotsava, who was born 
in V. S. 1815, was a very good scholar and was called 
Vidvatliromani and Vak-caturi-dhuripa. We have seen that 
Purusottama gave his property to another Purusottama, son 
of Muralldhara. This Purusottama’s son Govardhaneba also 
died sonless His wife Maharaijivahuji adopted Gokulotsava 
in V. S. 1850. Gokulotsava is said to have written some 
commentaries Shri C. H. Shastri gave me a list of some 
of the works written by him. They are : (1) Saundarya- 
padyatika, (2) Vivekadhairyadrayapks, (3) Sannyascmi- 
rnayattkd and (5) rngararasamandanatika. It is said 
that Gokulotsava was a very good speaker. 

Gope^vata, born in V. S. 1835, was the eldest son of 
Gokulotsava. On account of Gokulotsava’s adoption to the 
pontiffical chair in Surat, Gope£vara could acquire all the 
works, that were in the possession of Purusottama. It was a 
literary heritage and Gope^vara took the greatest advantage. 
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-other topics<also, c. g. the concept of Ak$ara, 1B that of 
Abheda, 16 etc, but one ■will find that these discussions arc 
-Subordinated to the discussion on Bhakti. Again many of 
’them are bodily found in the works of Purujottama. A 
typical example of this is Puru§ottama's defence of BhSskara 
against VScaspati in the Apubha$yapraka$a. The whole 
passage is almost quoted in the Bhaktinidrtapda . 17 

We have noted above how Gokulotsava came to Surat, 
after being adopted by Maharaplvahujl, wife of Govardha* 
ne&u His descendants have also been good scholars and 
sincere devotees. Surat has thus remained a seat of learning. 
Purusottama’s place in Indian Philosophy 

The late Pandit Gattulalji of Bombay is said to have 
compared Puru§ottama with the famous Jain scholar 
Hemacandra, described as Kalikalasarvajna, and with Sayapa 
JM&dhava. He called Puru$ottama a 'Sarvcitantrasvatantra.’ 
The title of Sarvatantrasvatantra, though so much in vogue 
among ancient scholars, has not often been understood 
-exactly as regards the meaning, it conveys. Sarvatantrah 
may mean one who knows all the Tantras. 'Sarvapi 
.tantrani veda sah * Together with this is added 
*Sva-tantra* which shows that such a scholar is not only 
a very good student of all the systems, but is an indepen¬ 
dent thinker himself. Thus he has both the scholarship 
and originality of thinking. 

Hemacandra, perhaps the greatest Jain scholar who 
.ever wrote in Sanskrit and Prakrit, was not just a 

15. Bhaktimartapda. p. 109. ff. 

46. Bhaktimartapda. p- M6. #* 

.17. ^Cf. Bhaktimartanda. p. 205. ff. and A. B. P. pp. 93-95. 



^Evaluation 


407 


•^philosopher* or teacher of Jainism. He' was a poet, 
grammarian, rhetorician, historian, writer of a work on 
prosody, and what not. Purujottama also was a profound 
scholar of all the branches of Sanskrit literature and 
philosophy. We have seen that he refers to many works 
•and systems and has so many things of his own to say 
•regarding them. One may perhaps feel that Purusottama, 
though a prolific writer, has written everything by way of 
•explaining the £>uddhadvaita theories and practices while 
for Hetnachndra, it may be said that he has written on 
•all the branches of literature independently. 

Puru§ottama should be compared with great commen¬ 
tators like Vacaspati MiSra, Sudar£ana Bha{{a, and 
Jayatirtha, All these scholars were authors of standard 
commentaries on the Bha§yas of their respective masters. 
.Even among these, the figure of Vacaspati Mi$ra stands 
.aloof. He can really be called Sarvatantrasvatantra, because 
die has written scholarly and authentic commentaries on 
almost all the orthodox systems of Indian Philosophy. It 
3s noteworthy that Vacaspati, though said to be a follower 
•of 3driikara, shows himself an independent thinker, owing 
alegeance to no single system in a dogged manner. 
Eurusottama is surely an independent thinker (Svatantra), 
:and has passed his own comments on the concepts of 
•other systems also, but he is a follower of the 3uddhad- 
-vaita, from the first to the last. Curiously however there 
3s one common point between the two. Just as Puruso¬ 
ttama was charged with having taught the Apasiddhanta, 
even Vacaspati was taken to task by some for saying 
.something against the Bhasya of £amkara. Amalsnanda 
gives a spirited defence of Vacaspati, when he says: 
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“ Tasmad Vacaspatimatam Bha syaviruddham itf 
kaikcid ayukiam vktam. Kin ca — 

Ajnatvabhrantata do$ad arak$at parameivaram, 

Etad bha $ya rtha tat tv art ho Vacaspatir agadhadhih. 1 * 
Puru§ottama’s task however as a commentator of" 
Vallabha was more difficult than that of VScaspari,. 
SudarSana, or Jayatlrtha. Samkara, RamSnuja and Aladhva 
were clear and exact, while Vallabha was not clear, at 
times very obscure. The difficulty of Purusottama thus lay" 
in the terse laconic style of Vallabha. Hence whereas- 
Vacaspati and others were concerned with advancing the- 
arguments for the positions, accepted by their respective 
Acaryas, Puru§ottama had to explain the theories of 
Vallabha, analyse them and then indulge in argumentation. 

The real contribution of Purusottama to Indian 
Philosophy is his work for the Sampradaya. He could see 
that it was an age of chaos, in which the system of 
Vallabha could flourish only if it was properly explained 
and argued out. Otherwise it would go down in the eyes 
of scholars. Purusottama did what was needed. His name 
will be remembered in the History of Indian Thought 
as the strongest and greatest exponent of the Jluddhadvaita, 
which was hitherto not properly understood and was. 
therefore either misunderstood or neglected. If one wants - 
to study the system of Vallabha, one should read the 
works not only of Vallabha and his son, but one should 
read with them the commentaries of Purusottama, besides 
his independent works. 

^ Kalpataru on Brahmasutcas. I. H. 22, quoted by D. K. 
Shastrl in ' Aitihasika STam^odhana.' p. 122. 
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The best appreciation of Puru§ottama was made by 
Prof. M: G. Shastri, who founded an association called 
' Sri Purufottama Majid ala * in Bombay in 1925 A. D. 
Every week-end Prof. Shastri came from Poona to Bombay 
and delivered lectures on the works of Vallabha and 
P uru§ottama. It is interesting to note that in 1926 
A. D. the members of the said association expressed 
their feeling of gratitude to the learned professor by 
presenting him an address and a Gold Medal in Bombay. 

The present writer has seen a copy of the picture of 
Puru$ottama and is prepared to endorse readily what Shti. 
N. D. Mehta has said about him. Shri Mehta who happened 
to see one such copy remarks that his forehead is brimming 
with profound thoughts and his large eyes appear to accept 
the objections of the opponents with an open mind. The 
pointed tip of his nose shows his ability to refute those 
objections with subtle arguments, and his chin shows the 
strength of his firm determination. 10 

At the end of this study, I would like to quote two 
traditional verses regarding Puru$ottama : 

( 1 ) f>rimadvallabhadik$itdhvayaharer vandydnvaye 

saptamas- 

TatkarunyasudhabhisekavikasatsaubhagyabhUmodayah, 
DjpyaddurmadavadividvadihhaduskuJoktikumhfiasthali- 
Sadyobhanianakelikesaripatih Pitdmbarasydtmajah. 

( 2 ) Ndsid ena samah samastanigamasmrtyaditattvdrthavid 
Vaktd capratimafy sadahsu vidu?am adydpi bhumau 

budhah , 

Yah sarvam navalak§apadyakamitapraadhaprabandham 
vyadhat 

Sa tfriman Puru$ottamo vijayatSm Acaryacudamattih. 
19. Cf. N. D. Mehta. Hinda Tattvajilanano Itihasa. p. 260. 
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